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1. Introduction
1.1. Education and non-violence
This research considers education as related both to change and to maintenance of practices. Here, 
to educate means to change in order to adjust or harmonise with the framework proposed by 
education. Such a framework can be changing, open to change, undefined or loosely defined, but 
some kind of presuppositions necessarily always exist. Such presuppositions are related to diverse 
social practices and orientations.
The Humanist Movement is an international movement for non-violence and education is one of its 
principal means. Even social activism is viewed in the movement as not only a way of social change 
but also as a path of personal transformation, as learning by doing. Non-violence in its framework is 
defined as pertaining to various dimensions – not only physical, but also economic, psychological, 
etc. The movement seeks change on both the individual level and on the level of the entire society, 
changing life orientations. This leads to a potential conflict with other kinds of orientations.
Another field of tension in this case appears between integrating new members into the movement 
and directly influencing the surroundings. This is a field of tension because of the claimed 
orientation towards non-violence – non-violence demands placing priority on the change that 
happens through the participation of everyone, without discriminating anyone and through listening 
to everyone who is affected by the changes that are being implemented. One could even describe 
the educational influence oriented towards non-violence as paradoxical, as it is a search for 
empowerment of the other, something that is impossible without the active role of the other.
In a world that is technologically accelerated and commercially globalised, demand for education 
that helps one to adjust to the existing changes, to compete and take advantage of the technological 
progress is high. The scale of values easily becomes oriented towards short term utilitarian values. 
In this situation alternative educational orientations face difficulties. It is with these presuppositions 
that I have started this research and it is these presupposed difficulties that this research intends to 
investigate. But there may be other challenges to be found.
I am conducting my case study in Mumbai, India; one of the most populated cities of the world, a 
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global commercial center which at the same time suffers from great disparities in the access of 
different sections of the population to its technological and economic progress, and where 
traditional and modern values mix and sometimes conflict with each other. It is here where the 
Humanist Movement (from now on referred to as the HM), originating in Latin America, arrived 
and started its activities in the South Asian subcontinent in the 1970s.
1.2. Research questions
My primary research question is:
- What are the challenges facing the educational practice of the Humanist Movement in 
Mumbai?
I will conclude the answer to the primary research question on the basis of the answers to the 
following questions:
- What are the ideas that give foundation to the education for non-violence that the Humanist 
Movement advocates?
- What kind of an educational work does the Humanist Movement practice in Mumbai?
- What do the local coordinators of the Humanist Movement see as the biggest challenges 
facing the Humanist Movement in Mumbai?
- How do those challenges affect the educational practice of the Humanist Movement in 
Mumbai?
- Which theories can provide a framework and perspective that allows for the deepening of 
perspectives on the interplay between the challenges that the Humanist Movement faces in 
Mumbai and the educational practice it practices?
1.3. Challenges faced by the Humanist Movement in Mumbai
This research enters into thematics of co-operation and voluntary participation. The motto of the 
HM is “Nothing above the human being, and no human being beneath any other.”1 I believe that our 
understanding of the meaning of the project of the HM would be compromised if we did not look at 
1 Silo: Collected Works, Volume I, p. 496. Latitude Press, San Diego 2003.
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it from a dialogical point of view, respecting the anthropocentric principle even when not taking a 
categorical stand for or against that principle.
Because of the above I found it proper to take as a starting point for the themes of the research those 
challenges which the full participants of the HM in Mumbai define themselves. What I mean by 
“full participants” will be clarified in the account of the learning theory of Jean Lave and Etienne 
Wenger; whom I consider full participants and why, becomes clearer in the chapter about learning 
and participation in the HM. For now it is sufficient to synthesise the answers which I received to 
the question “What are the challenges faced by the HM in Mumbai?” from the local participants.
I sent my questions through email and to get some wider context as well, I asked also about South 
Asian context. I only received two answers, but as my research is not a quantitative one, this did not 
appear to be a big problem and the answers served me well as starting points to the investigation.
The answers are included in appendix I, and my synthesis of them goes as follows:
The challenges faced by the HM are, according to the answers, in some ways similar and in some 
ways different in South Asia in general and in Mumbai in particular. Economic difficulties are 
present in both cases and they limit the availability of time and energy for social projects. The 
notable difference is that outside the city superstitions, traditional beliefs and strong family ties 
dominate whereas in Mumbai modern individualism dominates. Both of these factors, as well as 
economic family- or self-centered interests, go against the aspirations of “humanist transformational 
work”.
The two answers are quite similar and also complementing each other in the sense that when talking 
of Mumbai, the first answer puts a lot of weight on individualistic consumerism but the other 
answer looks at the limitations of people rather as a matter of being conventional and fitting in to 
the dominant paradigm which is individualistic. Therefore in the first answer the individual 
responsibility is stressed whereas in the other answer the social framework is given more attention.
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2. Methodology
2.1. Qualitative research
The importance of qualitative research for the study of human social life was first established in the 
Western modern society during the 1920s and 1930s in both sociology and anthropology.2 From 
there, the qualitative approach spread to other disciplines of social science such as education, social 
work and communications. Through the decades that followed, qualitative research has gone 
through a reflective and experimental development which I will not go into here but rather attempt 
to describe the state of the issue today and relate it to the current project.
Qualitative research stands in contrast to quantitative research. Quantitative research is concerned 
with strictly defined measurements, whereas qualitative researchers claim that some processes and 
meanings cannot be grasped or controlled through measurements of quantity, amount, intensity or 
frequency.3 The qualitative look is particularly directed towards human social life and as the 
researchers themselves are human beings with social roles, the qualitative researchers question the 
possibility of reaching an objective look on the field of social interaction:
”(...) no description of how things are from a God’s-eye-view, no skyhook provided by some 
contemporary or yet-to-be-developed science, is going to free us from the contingency of having 
been acculturated as we were.”4
In spite of this, qualitative researchers claim a scientific status for their research and consider 
human sciences as important scientific disciplines. We may accept that qualitative research does not 
attempt to reach an objective look upon reality, and in this project that is the outspoken approach 
since as already mentioned the project of humanisation which I am discussing here cannot be 
understood from an objectifying (dehumanising) point of view. But it is necessary to establish some 
kind of scientific validity and reliability for the project which otherwise would be simply a 
projection of my personal cultural or political aspirations.
2 Denzin, Norman K. & Lincoln, Yvonna S.: Entering the field of Qualitative Research, p.1 in Denzin & Lincoln 
(eds.): The Landscape of Qualitative Research, Sage Publications, Thousand Oaks 1998.
3 Denzin & Lincoln 1998: 8
4 Rorty, Richard: Objectivity, Relativism, and Truth: Philosophical Papers Volume 1, p.13. Cambridge University 
Press, Cambridge 1991.
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The postmodern and poststructuralist criticism of qualitative research points to these issues.5 The 
researcher’s account of the field of research may fail to represent the field of research accurately 
and instead may represent the interests of the researcher. Validity and reliability are also related to 
generalizability – the possibilities of making generalising conclusions based on particular accounts.
Confirmation of generalizability in the human sciences however, in my opinion, is not the 
responsibility of an individual research or an individual researcher. Human sciences refer to human 
society which is essentially a field of dialogue and if the interest is placed on humanising the 
society, then one cannot impose a generalisation. What one can do (and what one has a certain 
moral responsibility towards) is to propose one, to propose an orientation and a way of seeing. 
Therefore, in this project I made some conclusions and generalisations, but these are not intentioned 
as dogmas, but as attempts. Further, I also tried to give grounds for why I was generalising in the 
way I was and why I was not generalising in some specific other ways.
Scientific validity and reliability on this project had to be confirmed through a different paradigm, 
not one related to generalizability. Steinar Kvale refers to three classical philosophical criteria of 
truth. These are correspondence, coherence and pragmatic utility, and Kvale describes them in the 
following way:
“The correspondence criterion of truth concerns whether a knowledge statement corresponds to the 
objective world. The coherence criterion refers to the unity, consistency and internal logic of a 
statement. And the pragmatic criterion relates the truth of a knowledge statement to its practical 
consequences.”6
Here I have already discussed the correspondence criterion and consider it not strictly applicable or 
confirmable in human sciences. The pragmatic criterion I see as having some value, but as in human 
social issues the practical consequences depend not solely on objective and predetermined forces 
but rather on human intentions, also this criterion appears rather dubious.
However, the coherence criterion seems essential in this case. Kvale also mentions a certain 
philosophical current which considers the coherence criterion as the most important one:
5 Denzin & Lincoln 1998: 21
6 Kvale, Steinar: To Validate is to Question, p.207 in Fog, Jette & Kvale, Steinar: Artikler om interviews, Aarhus 
Universitet, Aarhus 1995.
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“Within a phenomenological philosophy based on the intentionality of consciousness, validity 
involves coherence – a harmonious relation between an empty intention and a fulfilled meaning.”7
It is along such lines that I approached these issues. Instead of trying to eliminate my personal 
convictions and in that way dehumanise my look towards processes and meanings, I affirm that in 
qualitative research I can see no other valid course than to state my agenda and relate that 
intentional look to the processes and meanings in the chosen social field. That agenda includes the 
elaboration of the chosen theories but it is also essential to include a reflection on the motivations 
that drive this research and the choice of the theories. I thus claim that my hypothesis is 
scientifically valid because it is coherently elaborated and discussed through varied points of view.
2.2. Motivation and relevance
Based on the coherence criterion, the intention of the research was to reveal new paths and views, 
critical correctives for the Humanist Movement in South Asia, which is a subcontinent in a critical 
transformation process. I am not indifferent to that process since I have visited India several times 
and established permanent contact with local social activists. Further, I am involved in a project of 
forming a council that I will orient and in that council there were already participants in India when 
I commenced this research – not in Mumbai, however. Mumbai for me was a new environment that 
I was getting to know. This situation and my motivations are elaborated on also in chapter 5.6, 
which has as subject my self-presentation and interests.
For myself as a European entering India as a participant in a movement originating in Latin 
America, the project acted as an integrative, unifying intellectual exercise. Besides, for myself and 
other Europeans it may reveal new horizons and unheard voices both from south-east and from 
south-west. I am conscious that I have a motivation towards proselytizing in promoting these voices 
but an urge towards proselytizing does not need to cancel sensibility or a critical look. It is simply 
necessary to remain attentive to upholding the coherence criterion. Secondly, in this particular case 
the view promoted by the HM and also applied in this project is that humanism is not primarily a 
theory or an organisation but an attitude, which places the concrete human beings above all social 
conventions. (This point is further elaborated in chapter 3.) There is no perfect organisation or 
ideology and all can benefit from critical re-evaluation, if it is solid, coherent work.
7 Fog & Kvale 1995: 207
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It is also possible that actors in many other specific fields could find critical correctives in the 
discussions and experiences presented in this project. Those fields could include politics, cultural 
studies, education, leadership consultancy, social activism, human resource management, 
humanitarianism etc. However, I hope that this research could be useful for eliminating unnecessary 
suffering and facilitating humanisation, not for opportunistic, individualistic and capitalistic 
schemes.
2.3. Thematic investigation, phenomenology, interactionism, 
intentionality and hermeneutics
Starting from the initial enquiry that identified challenges that the HM is facing in Mumbai, I 
attempted to carry out an investigation of themes that are important to the educational practice of 
the HM in Mumbai. One of the main theorists of this research project, the Brazilian educator Paulo 
Freire proposes that a thematic investigation should represent “not an attempt to learn about the 
people, but to come to know with them the reality which challenges them.”8 Thus I started with the 
persons most likely to be characterised as full participants in terms of the organisation of the HM: 
the General Coordinators of the HM in Mumbai (the organisation form of the HM will be dealt with 
in chapter 4). I took as a starting point that these General Coordinators are at least to an extent true 
revolutionary leaders (see chapter 3) and that their evaluation of the challenges provides me with a 
valid thematic framework. In any case as I went expanding my view on the field and interacting 
with the subjects on the field, I kept open the option that new themes could arise and that some of 
the old ones could become secondary.
The phenomenological philosophy is above quoted as being based on the intentionality of the 
consciousness; however, as a method of investigation phenomenology has been used in differing 
ways through the history of the concept and often it is used to mean investigation of  “matters 
themselves”9 in an attempt to “obtain unprejudiced descriptions”.10 This actually does not seem 
compatible with the primacy of intentionality. If intentionality is the basic and most primary aspect 
of human social life then attention should be directed to investigation of intentions.
I found in interactionism as explained by Margaretha Järvinen and Nanna Mik-Meyer several points 
8 Freire, Paulo: Pedagogy of the Oppressed, p.102. Herder and Herder, New York 1972.
9 Kvale, Steinar: InterViews, p.53. Sage Publications, Thousand Oaks 1996.
10 Kvale 1996: 54
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and approaches which allow the development of the consciousness about the intentions of the actors 
in case. This is not because Järvinen and Mik-Meyer would recommend the use of their 
methodology for that: on the contrary, instead of “impression” they focus on “description”, and state 
that the intention in their methods is not to seek to understand the motives of actions.11 Exactly 
because of that I found their approach a critically useful aid in interpreting intentions: it gives a 
different dimension than the interpretation of impressions. Intentions manifest in actions as well as 
in such actions which can not currently be fulfilled; the descriptive method discusses intentions that 
are manifest in actions whereas the interpretation of impressions may discuss also intentions which 
are not yet fulfilled, thus giving a wider but more vague image. Secondly, actions are partly 
intentional and partly based on tendencies which the actors are less self-conscious about. 
Description may reveal intentions both directly in action and through contrast, through lack of 
intentionality and instead mechanical tendency.
Taking in account thus the relational fluidity and instability of the subjects,12 I applied some points 
of view presented by Järvinen, but in the light of intentionality and search for meaningful direction, 
hermeneutics appeared as the most coherent basic method. Hermeneutics has been considered as 
interpretative investigation of texts, but Paul Ricoeur has extended the hermeneutic principles to the 
interpretation of meaningful action.13 The object of hermeneutic interpretation is the production of 
“co-understanding”.14
Hermeneutic method gave me the possibility to explore the development of common meaning, 
which interactionism considers besides the point as from interactionist point of view all meanings 
are relative, fluid and diverse.15 My point of view is that relations and diversity without a striving 
for common meanings – meanings in the universal sense – are as empty as common causes without 
relations and diversity. These in fact are two sides of the same coin and deepening of one makes 
possible the deepening of the other. Transformation, diversity and fluidity can be deepened and 
broadened only through intentional and social striving because spontaneism leads only to the 
repetition of habitual ways. Intentional social striving in turn is always based on common meanings 
even if those meanings are not formulated exactly and entirely consciously. Lastly, those common 
meanings can only be experienced as truly meaningful beyond the provisional and occasional 
11 Järvinen, Margaretha & Mik-Meyer, Nanna: Kvalitative metoder i et interaktionistisk perspektiv, p.118. Hans 
Reitzels Forlag, Copenhagen 2005. All quotes from this book have been translated to English for this project report 
by myself and are not authenticated by the authors or the publisher.
12 Järvinen & Mik-Meyer 2005: 9
13 Kvale 1996: 46
14 Kvale 1996: 47
15 Järvinen & Mik-Meyer 2005: 9
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conditions, if they refer to universal frameworks in one or another manner. “And the medium of a 
discourse is language, which is neither objective or universal, nor subjective or individual, but 
intersubjective.”16
2.4. What and how
Considering the initial answers of the query to the General Coordinators of the HM in Mumbai and 
my research questions I could envision some fields of interest and based on them formulate some 
interview questions. The themes that come forth from the queries are at least: 1) individualism, 2) 
economic situation of the people, 3) conformism. What I wanted to find out, then, is how these 
themes were present and how they had been and were faced and dealt with in the educational 
practices of the HM in Mumbai. Secondly the intention was to find out whether there are other 
themes and challenges that the participants are concerned about. This was meant to reveal whether 
this given formulation of the challenges was accurate and adequate and what kind of aspects did the 
problematics involved in the issue have. My research was very much situational as I was and am co-
participant in this educational work; in this way the research comes closer to what Paulo Freire 
refers to when he talks of the combination of action and reflection.17
Time limitations affected my possibilities of applying diverse methods of research. I would have 
been interested in doing participant observation on this case, but there seemed to be less reasons for 
including it than for not including it. Interviews put into play the active voices of different actors 
and my observations could have complemented them but would not have removed the centrality of 
the interviews, because following my theoretical delineations I had to be careful not to place my 
point of view or statements as a superior point of view to that of the other actors. This whole project 
is coloured by my views and interpretations but in this case to move towards a socially relevant 
study, I found interviews a stronger method than observation. The matter might be quite different if 
there would be a possibility for a longer observation period.
The views from the interviews were afterwards interpreted in relation to theoretical insights and 
other external generalisations in order to reach towards a perspective that is less particular. As 
argued above, the generalisations presented in this investigation are not to be considered as 
confirmed scientific data but as temporary working hypotheses regarding the issues presented in the 
16 Kvale 1996: 66
17 See chapter 3.
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research questions.
2.5. Interviewing plan
The central method of the research consists of semistructured interviews. In a semistructured 
interview certain predefined themes are covered and some of the interviewer's questions have been 
thought out beforehand. But at the same time the interview is not limited to those and can move 
along diverse paths.18
The interview situation, as conducted in this research, includes a briefing in the beginning and a 
debriefing afterwards. In the start the interviewer explains the framework of the interview and at the 
end of the interview he reviews the matters discussed and confirms that there is not anything in the 
discussed issues that the interviewee would like to omit from the research or anything that he/she 
would like to add.19 I was striving towards transparency and in the debriefing a possibility for a 
discussion on the validity and cultural ethics of the investigation itself was presented. However, this 
kind of discussions usually did not take place in that situation, but in other moments. Generally the 
opinion and attitude towards the research was very favourable, although one interviewee also 
expressed doubts whether theories from outside the HM could grasp the meaning of the movement 
adequately or help to depict the process of participation and the dimensions of the involvement 
correctly.
The intention was to cover the themes in different levels, from personal experiences and examples 
to generalisations, theoretical views, situation descriptions and beliefs. None of this was structured 
in a square way, instead the dynamics of the conversation or the narrations of the subjects were 
given a lot of space, as long as the discussion stayed in theme and the main themes were covered 
with diverse aspects.
2.6. Analysis
Analysis was a stage of the research where I stepped back from social interaction and considered 
the accumulated knowledge in order to give it a direction towards the solution of the research 
18 Kvale 1996: 124
19 Kvale 1996: 128
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questions. There, recognition of the intentionality of both the researcher and the research subjects 
leads to some foundational questions.
A first question that I needed to consider is what did the research subjects intend to present to me. In 
the measure that the research subjects were conscious of the situation and intentionally addressing 
me in the inferred framework, in the interview situation they addressed me as both a co-participant 
in the HM and as a researcher representing the English-speaking academic community and potential 
English-speaking audience today and in the future.
Second question is what did I intend to find out from them. My research questions reveal my 
intentions as a researcher, but additionally I had some interests as a participant in the HM. The 
interviews may have allowed me to gain both general knowledge and knowledge of exemplary 
cases which can be useful for me as a participant in the HM.
The analysis of the interviews is a combination of hermeneutics and interactionist methods.
The hermeneutic circle means that the meaning of the parts of a text (here the transcribed 
interviews) can change when considered against the meaning of the whole text, but the meaning of 
the whole text again can be seen from a different point of view when the meaning of the parts is 
considered anew.20 This re-interpretation can continue indefinitely but can be finished when “a valid 
unitary meaning, free of inner contradictions”21 is reached. The discussions of the meanings also 
involve discussions about the presuppositions of the researcher.22
The interactionist methods applied here step outside the hermeneutic interpretation of meaning and 
look from a relational perspective. The interactionist findings were integrated with the hermeneutic 
circle and in a synthesis these two views complemented each other.
In the interactionist reflections the persons' sayings are considered as elements in a “self-
presentation-process”.23 In an interview, persons display themselves in certain manners based on 
their social identity and social strategies and this process of presentation of oneself can be analysed 
as “negotiations” of social position where actors perform “descriptive performances” through 
20 Kvale 1996: 47
21 Kvale 1996: 47
22 Kvale 1996: 49
23 Järvinen & Mik-Meyer 2005: 30
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“accounts” which have the function to “legitimise, explain and justify actions and decisions.”24
Part of this process of self-presentation can be viewed through the “categorisations of 
membership”25 which the actors construct in their discourse. They construct views of themselves as 
belonging to certain social categories which correspond to certain expectations. In this way they 
“construct and affirm a social world which has a recognisable moral order”.26 The corresponding 
expectations can be speculated upon based on common sense but some external generalisations 
about the social world in their surroundings may be useful in this discussion about the 
categorisations of membership.
Another interactionistic point of view has been to look at the interview as a story, which has a 
dramatic plot, culturally recognisable characters and a certain kind of a genre. Again if we talk 
about culturally recognisable characters, we may need some background information about the 
cultural situations.
In the analytical reflections of the interviews I related the discussions with the interviewees with 
some relevant theories, which are presented in the next section; with some insights into learning and 
participation in the HM, presented in the section following the theories; and with some insights into 
the issues of the social situation in Mumbai. In practice, the common themes that came up in the 
interviews were classified and connected with the help of mind-mapping technique and this way it 
became possible to construct coherent accounts of the interviews in an attempt towards 
generalisation.
Lastly I synthesised the findings made through the interactionist method with the hermeneutic 
approach and in the conclusive chapter I fulfilled the intentioned meaning of the research by 
attempting a conclusive answer to the research questions. The chosen validity criterion points 
towards the primacy of the phenomenological-hermeneutic approach and since the interactionist 
viewpoint does not entirely accommodate itself within that discourse, the interpretation was firstly 
be done based on those interactionist methods of reflection that have been presented above. As 
mentioned, also a consideration of my own self-presentation has been included, in the spirit of 
critical evaluation. The final interpretation synthesis was then a discussion where the interactionist 
views were also considered but the interpretation of the whole was unified through hermeneutic 
inquiry.
24 Järvinen & Mik-Meyer 2005: 31
25 Järvinen & Mik-Meyer 2005: 31
26 Järvinen & Mik-Meyer 2005: 32
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3. Theories
3.1. Introduction
Before the interpretation of the interviews it will be useful to gain some insight on relevant theories 
related to education and social development, as well as to consider some general notions regarding 
learning and participation in the HM.
I chose to introduce certain theories related to learning and social development in order to broaden 
the discussion included in this research. My choice of theories was based on two factors: one, they 
should be related to the questions and themes involved; and two, they should be adequate for 
understanding this particular case. The second factor meant that it was more appropriate to use 
theories which were contemporaries to the HM and in some way agreeing with the HM in their 
proposals or at least pointing towards the same direction. This way it could be guaranteed that the 
case and the theories spoke more or less the same language and assigned more or less similar 
importance to the themes involved. Another possible way could have been using contrasting 
theories.
I have also included Silo, the founder of the HM and the author of its ideology. I found that it would 
have been pretentious not to include his thinking as a theoretical resource and escape its strong 
presence in the project. Viewing the HM on the basis of its own ideas is evidently problematic, but I 
am not only basing this research on Silo's ideas but also on the ideas of the other applied theorists 
besides the methodological theory given in the previous chapter. This way I am open about my role 
as a participant in both the HM and in the academic world community.
The concepts and theories introduced here are seen as complementary to each other and after the 
introduction of each of the theories follows a reflection on this complementation, relevant themes 
and possible contradictions between the theories.
Central themes that are being dealt with in all these theories are issues of apprenticeship, 
generational dialectics and the direction of human actions. Orientation in life and giving orientation 
to others are concerns that transform all aspects of human life, but are especially central to 
education and learning. These central themes also provide horizons for examination of the challenge 
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of individualism that the Humanist Movement in Mumbai is facing.
Here we are placed in the contemporary world; a world that according to all of the theories used in 
the project is a world in transformation, where stable references are being questioned. The issue of 
how to orient oneself and help others orient themselves in a changing world is not just a theoretical 
issue, but an existential concern. Such has been my point of departure and therefore it appeared 
most coherent to start the section examining Robert K. Greenleaf’s elaboration of the concept of 
servant-leadership.
After Greenleaf, second in order I have chosen to place my overview on the thinking of Silo and the 
Humanist Movement about education. Having been involved in the movement for years and 
knowing Mario “Silo” Rodriguez personally necessarily places me rather within the discourse of the 
movement than outside of it. This has been my choice, discoursal preference and an important part 
of my way of looking at and relating to human life. In this research project likewise the discourse of 
the HM as a whole becomes rather a part of the theoretical assumptions and horizons of the project 
than an object of research and critique.27 What is being investigated here, is not the doctrine but the 
application of the doctrine in specific circumstances and with specific means.
Thirdly, Pedagogy of the Oppressed by Paulo Freire gives content to both the theoretical and the 
methodological part of the project. The concepts of liberation and humanisation and the practice of 
dialogue are being elaborated and thus the issues brought forth from the ideology of HM are given 
broader presence.
Lastly, Jean Lave and Etienne Wenger provide us with a theory on learning related to practice. From 
ethical questions of leadership by Robert Greenleaf, through ideological horizons by Silo and Paulo 
Freire, finally in Lave and Wenger’s work we proceed further into issues of social practice in 
sustained efforts of passing on knowledge and renewing it.
3.2. Relative historical background of the theories
All of the thinkers here mentioned have been formed and informed through the influence of various 
others and I am of course not in conditions to trace the roots of their thinking. In the course of 
27 For a research related to the discourse of the HM, see Revolutionary Discourses in Postmodernity by Andreasen, 
Søndergaard, Stensen, Uski, Petersen and Lyall, available in http://rudar.ruc.dk/handle/1800/2738  (checked 
29.12.2007)
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introducing the theories, I mention some sources and historical backgrounds, but here I would 
firstly like to consider some parallels.
The theories of Greenleaf, Freire and Silo were founded on a moment of cultural change in the 
West, in the end of 1960s. In many aspects they share a common project, with some differences, 
emphasizing different aspects of a converging direction. They complement each other and help me 
to enrich the substance of my reflection upon the project of the HM and its implementation.
The theory of Lave and Wenger, on the other hand, originated on the moment of crisis of the 
traditional left wing in the end of 1980s and the beginning of 1990s when the Soviet Union 
collapsed. This will be elaborated on when the theory is discussed. In general my perception is that 
the theory of Lave and Wenger shares many of the concerns of the other writers.
Those Silo’s writings that are used here provide a temporal connecting thread as they were written 
through the period from the end of 1960s to 1990s.
All of the theorists used here come from the Americas: Greenleaf, Lave and Wenger from North 
America and Silo and Freire from South America. Our South American theorists are culturally not 
far removed, nor geographically, as the book Pedagogy of the Oppressed was written by Paulo 
Freire during the years when he was living in Santiago de Chile, where Silo – living some 300 
kilometres from there in Mendoza – often visited at that time. One year after the publication of the 
first edition (in Portuguese) Freire was invited to North America, to Harvard University and at the 
same time Silo started his movement and launched his message to the world. The following year, 
1970, Freire’s book appeared in English and Spanish, and Robert Greenleaf published his essay The 
Servant as Leader, where also Paulo Freire’s work is mentioned as a landmark for tomorrow’s 
pedagogy.28 Lave and Wenger come from another moment, but my interpretation is that their search 
is converging with the search of Greenleaf, Silo and Freire. Such convergence will be considered in 
the synthesis chapter after the presentation of the theories.
Here I still wish to elaborate slightly on the closer convergence that can be distinguished in the 
works of Freire and Silo. Silo says he has not read Freire,29 but Mario Aguilar Arévalo, a Chilean 
General Coordinator of the HM who is a professional educator, founder of several educational 
networks and the co-author of the book Pedagogía de la Diversidad confirms that Freire is an 
28 Greenleaf, Robert K.: Servant Leadership, p.49. Paulist Press, New York 2002. Greenleaf's essay from 1970 is 
included as a part of this book and it is this edition that I used as the source of Greenleaf's essay.
29 Silo confirms this in a private email dated 2.11.2007, answering that particular question.
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important inspiration at least today for educationalists of the Humanist Movement.30 One example 
of an academic paper where Freire's views are considered in conjunction with the proposals of the 
HM is the MA thesis Discutindo valores humanos na educacao fisica escolar a partir do 
Movimiento Humanista by Brazilian educator Cláudia de Almeida Ten Caten.31
Patrick Barr-Melej, a professor from Ohio University who made a research on the roots of the HM 
in the Chilean society, mentions some sources of Silo’s ideas:
“The ideas that Silo expressed at Punta de Vacas and that Siloístas subsequently elaborated expose 
a complicated intellectual synthesis influenced appreciably by Herbert Marcuse, Wilhelm Reich,  
Erich Fromm, and G. I. Gurdjieff, among others, as well as by libertarian-anarchist thought.”32
Paulo Freire refers in Pedagogy of the Oppressed to both Marcuse and Fromm.33 Another 
coincidence is that when talking of the meaning of a humanist revolution, both Freire and Silo 
mention Gajo Petrovic.34 I would argue that also Freire's thought is not only influenced by Marxism 
(which acts as a connecting thread to Lave and Wenger, who also have been strongly influenced by 
Marxist thought) but also by the libertarian-anarchist thought, which had for decades been 
circulating in those places, as Barr-Melej writes:
“Facilitated by immigration from Italy and Spain, a strong anarchist tradition emerged in 
Argentina toward the end of the nineteenth century, and libertarian ideas spread to Chile by way of 
printed sources and Chileans’ contact with Argentine workers and intellectuals.”35
3.3. Leader as a servant
3.3.1. Authoritarian power
In 1947, during the Second World War, Max Weber wrote about leadership and power in The 
30 Mario Aguilar Arévalo affirms this in a private email dated 4.11.2007. The subject would merit further investigation, 
but it extends beyond the scope of this work.
31 De Almeida Ten Caten, Cláudia: Discutindo valores humanos na educacao física escolar a partir do Movimiento 
Humanista. Universidade Federal de Santa Catarina, Florianópolis 2004.
32 Barr-Melej, Patrick: Siloísmo and the Self in Allende´s Chile: Youth, “Total Revolution,” and the Roots of the 
Humanist Movement, p.755 in Hispanic American Historical Review 86:4, Duke University Press, Ohio 2006
33 Freire 1972
34 Freire 1972, Silo 2003: 507
35 Barr-Melej 2006: 758
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Theory of Social and Economic Organisation. He defined power in the following way:
“Power is the probability that one actor within a social relationship will be in a position to carry 
out his own will, despite resistance, and regardless of the basis on which this probability rests.”36
Strategies for legitimizing this power are based on myths about the superiority of the leader and are 
of three kinds: traditional authority, which is based on established beliefs and practices; rational-
legal authority, which is based on organisational roles; and charismatic authority, which is based on 
the personal charisma of the leader.37
These concepts from Max Weber are both historically significant and interesting to us because they 
stand in stark contrast to that kind of concept of leadership that this project focuses on and which 
Robert K. Greenleaf has described.
3.3.2. Servant-leadership
Robert K. Greenleaf has become a very big name in leadership consultancy in the “West”. This 
North American Quaker founded his leadership theory upon the concept of “servant leadership”.
Greeleaf published his writing “The Servant as Leader” in 1969. In this essay, Greenleaf reveals 
that the “idea of the servant as leader came out of reading Hermann Hesse’s Journey to the East.”38 
Hermann Hesse, the German author who also wrote the famous novel called Siddhartha and was an 
admirer of Eastern mysticism, tells in his novel Journey to the East a story of a spiritual leader who 
plays the part of a servant. To Robert Greenleaf, the story was to be interpreted as saying that “the 
great leader is seen as servant first, and that simple fact is the key to his greatness.”39
Greenleaf saw in 1969 the times as times of change. Power and authority were being questioned and 
viewed in new ways; people were beginning to learn to relate to one another “in less coercive and 
more creatively supporting ways.” The concept of servant leadership was to Greenleaf a historical 
direction:
36 Weber, Max & Parsons, Talcott & Henderson, A.M.: The Theory of Social and Economic Organisation, New York 
1947
37 Weber 1947
38 Greenleaf 2002: 21
39 Greenleaf 2002: 21
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“A new moral principle is emerging, which holds that the only authority deserving one’s allegiance 
is that which is freely and knowingly granted by the led to the leader in response to, and in 
proportion to, the clearly evident servant stature of the leader. Those who choose to follow this  
principle will not casually accept the authority of existing institutions. Rather, they will freely 
respond only to individuals who are chosen as leaders because they are proven and trusted as 
servants.”40
It is not from a naïve wishful-thinking position that Greenleaf sets out towards this utopia. He is 
well aware that his proposal is not a popular one, and that there are “safer and easier alternatives” 
than “for the natural servant to become a leader”, “for the leader to be servant first”, and “for the 
follower to insist on being led by a servant.”41
3.3.3. Being a servant-leader
According to Robert K. Greenleaf, being a servant-leader starts with wanting to serve; then 
conscious choice “brings one to aspire to lead”.42 This means that service is the goal and leadership 
is the means. Someone who is firstly a leader for other motives than service, is not a servant-leader. 
However, in practice people always have blended motives. Servant-leader can be recognized from 
the results of the leadership, by answering Greenleaf’s questions:
“Do those served grow as persons? Do they, while being served, become healthier, wiser, freer,  
more autonomous, more likely themselves to become servants? And, what is the effect on the least 
privileged in society? Will they benefit or at least not be further deprived?”43
These are questions that the servant-leader must ask him/herself, Greenleaf contends. Results or 
answers to these questions are not always obvious and therefore the servant-leader must have faith 
in the action plan that one is working with. As one’s action plan is always a hypothesis, doubt will 
and should never be erased, but faith is at least as necessary as is doubt.44
A leader is not only a source of inspiration. A leader also acts and shows the way; sometimes in 
pressured situations. Therefore a leader needs to constantly be in touch with the “compass” of the 
40 Greenleaf 2002: 24
41 Greenleaf 2002: 26
42 Greenleaf 2002: 27
43 Greenleaf 2002: 27
44 Greenleaf 2002: 28
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whole. For Greenleaf, a leader can keep in touch with goals that are acceptable for those who he/she 
leads only if he/she is firstly their servant.45
3.3.4. Becoming a servant-leader
Greenleaf describes what a servant-leader does, and doing that, he explains how one can become 
one. It should be noted here, that in Robert K. Greenleaf’s view there is no set method for 
identifying who is a servant-leader and who is not.46 But there are some aspects which can be taken 
as guidelines for recognizing and developing servant leadership, at the very least in oneself.
Firstly, a servant-leader listens, and responds to problems by listening and seeking to understand.47 
Secondly, a servant-leader is not overly dependent on language.48 Thirdly, he/she withdraws 
periodically in order to use his/her energies optimally.49 Fourth, this kind of a leader has acceptance 
and empathy for the people he/she leads; the people are not rejected.50 Fifth, a leader needs 
intuition; rationality is not enough.51
Sixth, a leader needs foresight; the ability to move freely in the different time-horizons – to be at the 
same time a “historian, contemporary analyst, and prophet”.52 This is a core point in the concept of 
a leader that Greenfield uses: “Foresight is the “lead” that the leader has.”53 Without foresight, 
leadership is lost.
Seventh point described by Robert Greenleaf in his groundbreaking essay is even more basic. 
Awareness and openness of perception are abilities that can be developed and that provide “both the 
conscious and unconscious mind” with a lot of information.54 Perhaps more importantly, these 
abilities also cultivate detachment and self-confidence, which are necessary qualities for a leader. A 
servant-leader is not a “seeker after solace”, but one who chooses as much awareness as he/she is 
capable of tolerating, because in order to serve well, awareness is a fundamental resource.
45 Greenleaf 2002: 29
46 Greenleaf 2002: 56
47 Greenleaf 2002: 30
48 Greenleaf 2002: 31
49 Greenleaf 2002: 32
50 Greenleaf 2002: 33
51 Greenleaf 2002: 35
52 Greenleaf 2002: 39
53 Greenleaf 2002: 40
54 Greenleaf 2002: 41
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Pointing towards the need of cultivating awareness is a central characteristic of Buddhism and in 
general Eastern spirituality; detachment is valued highly in the East. However, the Quaker 
Greenleaf elaborates on this point with a story about Jesus.
The eighth point is about methodology; the methodology of non-violence: persuasion. A servant-
leader prefers persuasion, asking questions, “gentle non-judgmental argument”, convincement 
instead of coercion.55
Ninth, the leader chooses his/her own role, considers priorities and gives his/her contribution in 
spite of opposition. “(…) they know who they are and resolve to be their own persons and will 
accept making their way to their goal one action at a time, with a lot of frustration along the way.”56 
I would combine this aspect with another: the conscience of the servant-leader forces him/her to see 
him/herself as part of both the problem and its solution. In Greenleaf’s words, “the servant views 
any problem in the world as in here, inside oneself, not out there.”57 The servant-leader is involved, 
not indifferent.
In synthesis, the servant-leader counts on the following qualities and methods: Listening, going 
beyond language, optimization of energy use, acceptance and empathy, intuition, foresight, 
awareness and attention, persuasion, conscience and personal involvement.
3.3.5. Community
Although Robert Greenleaf writes about leaders, about “the privileged”, he also stresses community 
values and giving a voice to “the underprivileged”, who should in his opinion be given a chance to 
define their needs in their own way. Here Greenleaf mentions Paulo Freire and Pedagogy of the 
Oppressed, which will also be used in this project. He also mentions historical characters who can 
be studied as models, as examples of “highly creative individuals”, but explains that such models 
should not be copied in detail. Instead of wishing to become a leader for the sake of power, the 
motivation that drives a servant-leader is to heal others in order to become healed oneself.58 This 
does not mean that the existence (and before learning a better way, necessity) of coercive power is 
denied, and Greenleaf considers that an individual will be better off if he/she has some experience 
55 Greenleaf 2002: 42
56 Greenleaf 2002: 45
57 Greenleaf 2002: 57
58 Greenleaf 2002: 49
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of what raw coercion is.59
Although Greenleaf saw his times as times of change, he does not – at least in this essay – talk 
much about the transformation of the (perhaps violent, as will be considered further on in this 
project) structures of the society. His focus is more on individuals and existing forms of social 
organisation, without any clear over-arching ideological or sociological framework. For example, 
while talking about trustees, he does not question the power that trustees and shareholders have over 
a corporation and thus he does not challenge the capitalist paradigm. He also considers that “our” 
society (which probably means the system in the United States) is likely to be “a complex 
institution-centered society” “into the indefinite future”.60 He is sceptical about the possibility of 
transforming the structure of the society: “Liquidate the offending people, radically alter or destroy 
the system, and in less than a generation they will all be back.”61
The future system for Greenleaf will be “whatever that works best”.62 Majority of the people “will 
choose some kind of order over chaos” even if it means losing much of their freedom.63 That means 
that a conscientious leader has to try to build a beneficial kind of an order, and a beneficial kind of 
order does not depend on institutional forms but on people who become servant-leaders. Therefore 
for Greenleaf education becomes an essential component of building a better world. The historical 
moment of accelerated change makes people grow up faster and some young people are ready to 
become true servant-leaders, Greenleaf contends. But they need to be “encouraged to prepare for 
leadership”, not at the expense of vocational or scholarly preparation, but as a first priority before 
such preparation.64
3.4. Education for universal humanism
3.4.1. Universal Humanism
The Humanist Movement was founded in 1969 in Argentina by a man called Mario Rodriguez, 
better known with the pen name Silo. Since then, Silo and the participants of the movement he 
started have continued to elaborate a doctrine, which includes aspects of a personal spiritual path 
59 Greenleaf 2002: 56
60 Greenleaf 2002: 55
61 Greenleaf 2002: 58
62 Greenleaf 2002: 60
63 Greenleaf 2002: 59
64 Greenleaf 2002: 60
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and of a social ideology. In between those aspects is also included a system of psychological 
methods.
Silo’s influence has led to the formation of not only a movement called the Humanist Movement 
and its “organisms” (specific associations) but also of a spiritual community called “The 
Community of Silo’s Message”. These two networks are at the same time separate and joined; the 
bond is not formal but the referential ideas are common and influence goes both ways quickly. 
Many people participate in both and what is more important, there is a consensus about the 
existence of a shared doctrine.
The doctrine of the Humanist Movement and of the Community of Silo’s Message has on occasions 
been called “Siloism” as most of it was written by Silo, but the author himself does not agree with 
this definition and insists on calling the doctrine “Universal Humanism”. This does not mean that he 
denies other definitions of the word “humanism”:
“I am not one to pontificate on who is or is not a humanist—I wish only to give my opinion, with all  
the limitations that apply, about Humanism. But if someone should insist that I define the humanist  
attitude in today’s world, I would simply reply, in few a words, that any person who struggles 
against discrimination and violence, creating new alternatives that make liberty and freedom of 
choice a reality for all human beings—that person is a humanist.”65
Silo has also spoken about humanism as an attitude present in the history of all cultures, though the 
name “humanism” originated in the European context.66 It is clear that the doctrines of the world 
religions have been an inspiration to Silo, possibly especially those of Christianity, where he 
participated and was educated in childhood and youth. But he also has rebelled against those aspects 
which he does not approve of in the religious belief systems or social organisations.67 In Silo's 
works one can also find similarities and clear references to Buddhism and even direct praise of the 
teachings of Gautama Buddha.68
Besides Gautama Buddha, Indian influence is given also by Mahatma Gandhi. Gandhi’s thoughts on 
non-violence in turn can be traced to Tolstoy’s influence. The way Silo has spoken about Tolstoy, 
65 Silo 2003: 777-778
66 Silo 2003: 761-778
67 An example of questioning of some of the usual interpretations of Christianity could be recognised in the landmark 
speech of May 2007, where he questioned the concept of “forgiving” and advocated instead “reconciliation”. See 
www.silo.net (1.1.2008)
68 Silo 2003: 573-574
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Gandhi and Martin Luther King makes it clear that they are fundamental influences.69
Presuming that it is acceptable (although slightly controversial today) to use the expression 
“Universal Humanism” when referring to this particular current of thought, let us take as a point of 
departure the threefold division of the doctrine, which I just mentioned above: spiritual, 
psychological and social. It can be questioned whether this is the most adequate procedure, but I 
have two reasons for this artificial division: firstly, it seems to me useful when dealing with the 
subject of education and learning; and secondly, all of those dimensions are strongly represented in 
the referential materials of “the siloists”. I consider as referential materials all those works which 
have been promoted by the General Assembly of the Humanist Movement as “official materials” of 
the movement;70 and besides those, the most important referential materials of The Community of 
Silo’s Message.71 Lastly, it is interesting to note that the doctrine has expanded as though through 
layers, the works with spirituality as a central concern being mostly the earliest ones (1960s-1970s), 
the works with psychology as the central concern next (1970s-1980s) and the works with social 
ideology as the central issue being integrated to the doctrine lastly (1980s-1990s) as the experience 
and the activities of the movement expanded in the world.
In this project I am not giving an explanation of the UH doctrine as such but this explanation is 
centered around the aspects which have to do with education and learning. I will present the ideas 
which appear central to me and useful for this project. Education in relation to the HM has two 
aspects: firstly education as apprenticeship in integration into the movement and secondly the 
educational projects of the movement towards its surroundings, towards non-members. This 
research considers education by the HM as apprenticeship and the more complex relations included 
in specific educational projects or applications are not elaborated upon.
3.4.2. Spirituality
“If you have come to listen to a man who it is thought transmits wisdom, you have mistaken your 
way, for true wisdom is not communicated through books or speeches—true wisdom is found in the 
depths of your consciousness, just as true love is found in the depths of your heart.”72
69 See for example http://www.silo.net/PuntaDeVacas-2004.php (30.12.2007)
70  All of the official materials of the HM are published in the website www.materiales-mh.org (checked 20.11.2007) 
and are also available in several languages as printed books published by various publishers.
71  Found in the website www.silo.net (20.11.2007) and likewise published printed in various languages.
72 Silo 2003: 558
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With these words starts in 1969 the story of the public pronouncement of Silo's message of 
liberation. Attention is directed to diffuse but profound aspirations of “wisdom” and “love”, which 
are told to be located in a vaguely defined subjective experience. Academic knowledge is thus 
relegated to the realm of secondary matters. How can this kind of thinking be accommodated to an 
academic research project?
I don’t have an answer to my own question, but in this case the spiritual inclinations cannot be 
ignored, because that would constitute a distorted view. Spirituality is important for this project also 
because religion and its influence is an important aspect of the way of life of the majority in India.
The relation of Silo and his followers73 to religions has always been somewhat ambivalent. Our74 
approach is critical but we also find inspiration in the contributions of the different religions. 
Spiritual inspiration is seen to be translated into religious and artistic imagery, but the essence of 
spirituality is considered to be found in the human mind instead of dogmas:
“(…) perhaps one day you will grasp a signal, a signal that presents itself sometimes with errors 
and sometimes with accuracy. A signal that is like a gentle hint, but that in rare moments of one's  
life erupts as a sacred fire, giving rise to the lovers' rapture, the artists' inspiration, the mystics'  
ecstasy. It is useful to note that religions as well as works of art and life's great inspirations all  
arise from there. They are all different translations of this same signal―but there is no reason to 
believe that these translations faithfully represent the world that they translate. This signal in your 
consciousness is the translation into images of that which has no images. It is the contact with the 
Profound in the human mind, an unfathomable depth where space is infinite and time is eternal.”75
The practice of “getting in contact” with such experience has to do with visualization exercises and 
social ceremonies. Particularly central is the practice called “experience of peace and the passage of 
73 Here I choose to use the word “followers” as Silo is considered as a “spiritual guide”.
74 I include myself in this group.
75 Silo's speech at the Inauguration of the Latin American Park, http://www.silo.net/LaReja-2005-05-07.php 
(29.12.2007)
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Force”. “Force” refers to the vital energy but from existential and psychological point of view rather 
than physiological point of view. The cohesion-giving source of this force is rather the emotional 
coherence of the consciousness than physiological health, although the influence of physiological 
health is not denied. Lastly, for Silo intentionality is a central characteristic of human consciousness 
and Silo’s project is immortality:
“If you believe that your life will end with death, what you think, feel, and do has no meaning.”76
Immortality is related to “coherent” or “unitive” actions. This leads us also to the areas of 
psychology and social action. I will not go into further detail on spirituality because as these issues 
about spirituality are a matter of personal experience, validity of methods or teachings cannot be 
measured scientifically. Therefore in this project I may need to discuss issues related to spirituality, 
but I cannot conclude anything in that area.
3.4.3. Social and mental revolution
The Movement of Internal Liberation (el Movimiento de Liberacion Interior, M.L.I.) declared its 
formation on 5.5.1970 in a small booklet which contained its proposals and view of the world.77 
Later the movement became called in various names: Young Power, the Community for Human 
Development, then simply the Movement and from the beginning of 1990s, the Humanist 
Movement. M.L.I. was formed by young people, all under 30 years of age, coming from various 
Latin American countries. These youth saw how other youth rebelled against the old order of things 
in Latin America with an activist spirit, and according to the view presented in the booklet of MLI, 
that rebellion was not based on some specific ideas – instead it was based on “a vital dialectic 
against the speculationism and the formulations of the old generations”.78
“It is clear that the young generation is fighting against the earlier ones and besides against the 
total view of the world which has been in force until these days.”79
MLI considered this rebellion as truly creative since it was based in the idea of changing the world 
76 Silo: Silo's Message, www.silo.net 29.12.2007 
77  Photocopies of the small red booklet with the words ”PAZ ES FUERZA!” (“PEACE IS FORCE!”) in the cover can 
be obtained from the author. Here the quotes refer to the document titled El poder joven (“Young power”) that was 
produced in the formation of MLI, included in the small red booklet and in 1971 in Manual del Poder Joven, 
published under the name H. Van Doren, alias Bruno von Ehremberg, who has kindly made the manual available in 
the internet in the address http://www.geocities.com/Athens/Olympus/6837/ob_mpj.html (checked 11.11.2007)
78 M.L.I.: Paz es Fuerza!, p.27. MLI, Santiago de Chile 1970.
79 M.L.I. 1970: 27
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and not accepting predetermined schemes. Because of that their objective became to unite the youth 
without any predetermined agenda. The agenda for change would arise from being together. But 
Silo and his friends who had participated in experimental groups that Silo organised for studies in 
psychological self-transformation work in the later half of 1960s complemented this social proposal 
with the proposal of “changing the human being and the society in a simultaneous effort.”80 Without 
a mental revolution, there could not be a meaningful social revolution; and without a social 
revolution, there could not be a meaningful mental revolution.
“(…) the new human being will not appear after the social change but at the same time, if there 
exists a practice of internal change according to the personal and group-practiced steps of training 
which the Movement indicates.”81
3.4.4. Psychology
The limited scope of this project does not allow a deeper examination on the psychological doctrine 
of UH, but I will try to present some of the most important concepts. A point of view that provides a 
framework for the psychological work of the HM can be found in a book from 1980 titled The Book 
of The Community.82 In this manual, human suffering (and thus liberation from suffering) is related 
to “the three pathways of suffering”.83 Those three pathways are basic faculties of the human being, 
but since they do not work well, they have become “pathways of suffering”. They are memory, 
imagination and sensation; faculties that connect us to the existential dimensions which we call the 
past, present and the future.
Through physical sensation, a person may sense physical pain. But in connection to memory and 
imagination, perceptions can also produce mental suffering:
“This suffering is what we feel when we do not like what we see in the world around us, or it seems 
to us that things are not as they should be.”84
Memory and imagination can help us “open our way through life”, but they can also “lock us in 
80 M.L.I. 1970: 29
81 M.L.I. 1970: 30
82 The Community for the equilibrium and development of the human being: The Book of the Community. I am using 
an edition printed in Manila, Philippines, 1980; published by The Community for the equilibrium and development 
of the human being; copyright La Communauté pour l’equilibre et le développement de l’etrê humain, Paris. A 
newer digital edition can be found in www.materiales-mh.org (checked 11.11.2007)
83 The Community for the equilibrium and development of the human being 1980: 35
84 The Community for the equilibrium and development of the human being 1980: 35
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suffering”: dwelling in suffering experienced in the past and projecting that to the future or simply 
getting depressed when remembering “past failures and frustrations, (…) lost opportunities”; or 
imagining “the negative things that the future may hold for us”, living in fear “of loneliness, fear of 
sickness or of old age and of death. Our imagination makes us suffer when we think it will be 
impossible to achieve what we desire for ourselves or for other people in the future.”85
To be able to remove the blockages that prevent the free creative functioning of the faculties of 
memory, sensation and imagination the HM proposes certain kinds of psychological practices; but it 
also relates these issues to general existential orientation: a person needs to discover or formulate 
existential objectives, discover an orienting meaning in life, because it is not possible to remove 
blockages if one does not even know where one is going to.86
3.4.5. Social ideology
The social ideology of the movement went during the years through a transformation. In the very 
beginning, the proposal was not to participate in politics; transformation was not seen happening 
that way.87 In 1984, the political situation was changing in the world and the participants of the 
movement started the first Humanist Parties as an institutional political expression of the movement 
that later took the name the Humanist Movement. This was not conceived as a Leninist kind of a 
party which acts as the elite and the vanguard of the transformation of the society; the Party is 
simply the institutional expression of the grass-roots movement.88
In 1993, the Statement of the HM was published as a synthesis of the social ideology of the HM.89 It 
describes the current situation of centralization of power and proposes measures for decentralizing 
economic and political power. This is later explained as a revolutionary process which leads to “a 
new kind of society – a flexible society constantly changing in harmony with the needs of the 
people, who are now suffocated more each day by their dependence on an inhuman system.”90
85 The Community for the equilibrium and development of the human being 1980: 35
86 The Community for the equilibrium and development of the human being 1980: 36
87 “Supposedly one should reach power, fill the political parties. That is, to fill the empty shells produced by a world 
that is dying. Well, I say the opposite: vacuum to power, vacuum to the parties, vacuum to politicians.” - free 
translation from La Tercera Arenga Prohibida from the book Silo y la Liberacion in 
http://www.geocities.com/Athens/Olympus/6837/ob_sillib.html (checked 29.12.2007)
88 Silo 2003: 508-509
89 Silo 2003: 488-500
90 Silo 2003: 495; also see Revolutionary Discourses in Postmodernity for more explanations on the concept of 
revolution.
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In the field of education this is expressed by Silo in 1988 in the following way:
“(…) I believe that to educate is fundamentally to prepare the new generations to exercise a non-
naïve vision of reality, so that their look takes the world into account not as some supposed 
objective reality-in-itself but rather as the object of transformative human actions.”91
In educational practice this is not so much something that can be achieved by a particular kind of an 
information but rather through “the intellectual exercise of a particular unbiased vision of 
landscapes92 and of an attentive practice turned to one’s own look.”93 In chapter 2 I adhered to the 
coherence criterion; Silo sees the practice of coherent thinking as an important factor in education 
and prioritizes that in education the importance of learning coherent thinking is not related to 
reaching strict knowledge but rather to “contact with one’s own registers of thinking.”94
In the field of education Silo also proposes that the whole human being should be educated, besides 
the intellectual aspect as importantly in the emotional and the motoric aspects of human life through 
artistic methods.95
The Statement of the HM also refers to the overcoming of violence. It describes that when some 
people impose themselves on others, “they succeed in detaining history, turning their victims into 
“natural” objects (…) objects to be used.”96 When the human race will be able to “transform both 
nature and society, eliminating the violent animal appropriation of some human beings by others”, 
then “we will pass from pre-history into a fully human history.” Before this utopia is realized, it is 
seen as a necessity to put the concrete human beings as the central value above God, the State, 
money or any other entity, because otherwise in this landscape of violence these entities become 
mere excuses for oppression.
With reference to putting the human being as the central value arises the issue of humanist 
orientation and its deepening. The development of the humanist ideology and its implementation in 
a coordinated way in order to influence the entire society is the outspoken intention and raison 
91 Silo 2003: 79
92  The ontological concept of ”landscape” is a concept elaborated by Silo in his trilogy called Humanize the Earth 
(included in Collected Works, Vol. I); in it he distinguishes three interrelated “landscapes”: the “external”, the 
“internal” and the “human landscape”. The concept of “landscape” is a substitute for the concept “reality” without 
eliminating the subject who “looks” at the “landscape”.
93 Silo 2003: 79
94 Silo 2003: 79
95 Silo 2003: 79
96 Silo 2003: 496
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d’etre of the HM. A system of apprenticeship has thus been developed and delegates of the 
movement take on the role and identity of being orientors of social change, in the measure that it is 
possible. On the other hand, “Humanists do not want masters, they have no fondness for authority 
figures (…) Nor do they see themselves as representatives or bosses of anyone else.”97 A part of the 
training is also a work with the internal models of conduct, which are synthesized in an image 
called “the internal guide”.
Recently the HM has seen it necessary to use such concepts as “leaders of non-violence”98 as a 
contrast and an open challenge against the power of authoritarian leadership.99 Regional 
spokespersons have been identified to give a public face for the entire movement100 and Silo has 
been hailed and promoted in the medias as a “spiritual leader”.101 The appearance of such images of 
leadership at exactly this moment is related not so much to a cult of personality but rather to the 
process of the whole movement and its placement in the social context – as well as the process of 
the entire social context. In any case such “cover boys” (a lamentable cultural limitation here is that 
the regional spokespersons today are all male; the gender issue will be further considered in the 
section about the HM), just as any person joining the movement and taking on the task of orienting 
social change towards a non-violent world, need to count on abilities and concept of leadership 
which is closer to servant-leadership than the traditional and habitual role of master, representative 
or boss.
3.5. Pedagogy of the oppressed
3.5.1. Analysis of the social situation
Paulo Freire’s thinking in Pedagogy of the Oppressed appears to be related to the marxist, anarchist 
97 Silo 2003: 490
98 See for example www.silo.ws (checked 29.12.2007)
99In a personal email to the research group that was writing Revolutionary Discourses in Postmodernity, on 11.5.2007 
Silo answered to a question regarding him as a leader in the HM (free translation from original Spanish, completely 
unofficial and not checked by the author): “First of all I don’t consider myself as anyone’s leader, but I have to notify 
that the leaders are flocking about in all spheres (political, economic, artistic, religious, etc). This goes so far that the 
anti-leaders don’t have any inhibition to announce frontally the “leadership” in the companies, in the medias and in all 
areas which really interest them, at the same time as they announce the destructuration of protagonisms and leaderships. 
I add as my global observation that it is exactly the growth of leaders as well as the growth of religious phenomena 
which are marking the direction of the post-rationalistic situations which are already highly dangerous personally, 
interpersonally and socially. It is curious to see how nobody tries to “displace” this direction but that instead what is 
taken up is a fight without dialogue and without reach. It seems that the West is not yet in conditions to take up any kind 
of a spiritual leadership and moves towards the brutality of “leadership”, threats, interventions and assault.”
100See f.ex. http://www.tomashirsch.org/ and http://www.giorgioschultze.eu/ (checked 1.1.2008)
101See f.ex. http://www.silo.ws/noviolencia.php?secc=spot&lang=eng (checked 1.1.2008)
33
and libertarian discourses. Explicit adherence of humanism is also present; the concept “humanism” 
itself is not explained directly, but it is repeatedly referred to. Themes such as liberation, oppression, 
conformism, revolution; humanisation and dehumanisation; historicity, cooperation and dialogue; 
concepts like conscience, intentionality, love and understanding become central in this work. Thus 
Freire’s work allows me to expand the considerations about the social function of education.
“I consider the fundamental theme of our epoch to be that of domination – which implies its 
opposite, the theme of liberation, as the objective to be achieved.”102
Freire talks of humanisation as “the emancipation of labor, (…) the overcoming of alienation, (…) 
the affirmation of men as persons”.103 He idolizes the revolutionary communist leaders Che Guevara 
and Fidel Castro104 and although Freire does not in this book talk directly of Karl Marx, the concept 
of humanisation is probably related to Marx’s teachings. Marx wrote:
“Communism (is defined) as the positive transcendence of private property (understood) as human 
self-estrangement, and therefore as the real appropriation of the human essence by and for man; 
communism (is defined) therefore as the complete return of man to himself as a social (i.e., human) 
being – a return become conscious, and accomplished within the entire wealth of previous 
development. This communism, as fully developed naturalism, equals humanism, and as fully 
developed humanism equals naturalism.”105
Alienation to Marx was created by the capitalist way of life where “every person speculates on 
creating a new need in another, so as to drive him to a fresh sacrifice, to place him in a new 
dependence… Each tries to establish over the other an alien power, so as thereby to find satisfaction 
of his own selfish need.”106 Alienation was thus defined as alienation from the essential bond and 
solidarity with other human beings. Later works and interpretations of Marx’s works may differ 
from this definition, but it appears to me that it is this kind of a concept of alienation that Paulo 
Freire would have subscribed to.
As for the “emancipation of labor”, this probably refers to the Marxist description of the relation 
between capital and labour, or in other words, the antagonism between the working class and the 
102Freire 1972: 93
103Freire 1972: 28
104Freire 1972: 164, 169
105Marx, Karl: Economic and Philosophic Manuscripts of 1844, p.135. International Publishers, New York 1964.
106Marx 1964: 147
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capitalist class.
Freire’s approach is not either far removed from Silo’s approach. The antagonism between social 
classes, between “the oppressed” and “the oppressors” appears in both writers as something that is 
present but not desirable. Silo contends, for example, that “we find ourselves subject to the tyranny 
of money – a tyranny that is not abstract, for it has a name, representatives, agents, and well-
established procedures”107 and Freire claims:
“For the oppressors, “human beings” refers only to themselves; other people are “things.” For the 
oppressors, there exists only one right: their right to live in peace, over against the right, not 
always even recognized, but simply conceded, of the oppressed to survival. And they make this 
concession only because the existence of the oppressed is necessary to their own existence.”108
3.5.2. Change from outside the System
The way out of the situation of oppression, alienation and antagonism in the society; the turning of 
the direction of dehumanisation and achieving humanisation “cannot be carried out in isolation or 
individualism, but only in fellowship and solidarity; therefore it cannot unfold in the antagonistic 
relations between the oppressors and the oppressed.”109 According to Freire it is “only the oppressed 
who, by freeing themselves, can free their oppressors.”110 Freire sees the oppressors as so dependent 
on their oppressive practices that they cannot renounce those practices; the perpetuation of a 
structural violence is a climate that the oppressors are caught up in and this climate “creates in the 
oppressor a strongly possessive consciousness”.111
However, Freire allows for the possibility that one brought up as a member of the oppressive class 
may convert to solidarity with the oppressed. This is a radical conversion and requires constant self-
examination and “comradeship with the oppressed”.112
However, the implementation of a pedagogy of liberation and humanisation cannot be carried out in 
the society if the educational policies do not allow for it. The oppressed do not possess political 
power and thus Freire makes a distinction between “systematic education, which can only be 
107Silo 2003: 491
108Freire 1972: 43
109Freire 1972: 73
110Freire 1972: 42
111Freire 1972: 44
112Freire 1972: 47
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changed by political power, and educational projects, which should be carried out with the 
oppressed in the process of organizing them.”113
3.5.3. Internalisation of oppression
The oppressed are immobilised and prevented from making a revolution because they are afraid of 
the oppressor, explains Freire. Fear also motivates the dehumanisation of both the oppressed and the 
oppressors as fear of freedom:
“Fear of freedom, of which its possessor is not necessarily aware, makes him see ghosts. (…) Men 
rarely admit their fear of freedom openly, however, tending rather to camouflage it (…) But they 
confuse freedom with the maintenance of the status quo (…)”114
The fear of freedom also manifests as what Freire calls the “internalization” of the oppression and 
may lead proclaimed revolutionaries to not to seek the process of liberation but instead “intend – 
conditioned by the myths of the old order – to make it their private revolution.”115 Fear of freedom 
may “lead them to desire the role of the oppressor or bind them to the role of the oppressed”. The 
latter case happens when the oppressed behave emotionally dependent of oppression and feel like 
“to be is not to resemble the oppressor, but to be under him, to depend on him.”116
The antagonism between the oppressor and the oppressed operates then also in the minds of people 
and Freire asks: “How can the oppressed, as divided, unauthentic beings, participate in developing 
the pedagogy of their liberation?”117
3.5.4. Banking concept of education
To answer the above question, Freire considers it important “for men to come to feel like masters of 
their thinking by discussing the thinking and views of the world explicitly or implicitly manifest in 
their own suggestions and those of their comrades.”118 This dialogical approach is a fundamental 
aspect of Freire’s proposal and from that point of view he criticises the mainstream pedagogy of his 
time.
113Freire 1972: 40
114Freire 1972: 20-21
115Freire 1972: 31
116Freire 1972: 51
117Freire 1972: 33
118Freire 1972: 118
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Criticism is directed towards “the banking concept of education”, where passive receivers are stored 
with predetermined data. The relation between teacher and student is seen as contradictory; the 
teacher represents the internalised forms of oppression and the student is manipulated to internalise 
those patterns.
In the “banking” concept of education, the teacher narrates a content and the student memorizes it 
mechanically. Students are not allowed to act more than to receive, file and store the “deposits” of 
content from the teacher.119 Freire’s rebellion against this nihilisation of the student leads him to 
stress the importance of dialogue and the reconciliation of differing views as the central axis, 
instead of placing the knowledge from the teacher as the central axis of education. According to 
him, both the teacher and the student should simultaneously be both teachers and students.120
3.5.5. Importance of communication
Communication gives meaning to human life. Freire points out that the teacher “cannot think for his 
students” nor can anyone impose their thought on others and thus “authentic” thinking can only take 
place in communication.121 “Naming the world” happens in dialogue and there people become 
human beings and address the world which is to be transformed through social action.122
Educators then must strive to understand people and investigate people’s “thematic universe”, “the 
complex of their “generative themes””. Such investigation should be carried out with a dialogical 
methodology, “affording the opportunity both to discover generative themes and to stimulate 
people’s awareness in regard to those themes.”123
This means that the subjects of a research that reorients the substance of education are acting as 
“co-investigators”124 and thus such research already is an act of education. In that way, a liberating 
education “consists in acts of cognition, not transferrals of information.”125
3.5.6. Conscientisation
119Freire 1972: 58
120Freire 1972: 59
121 Freire 1972: 64
122Freire 1972: 77
123Freire 1972: 86
124Freire 1972: 97
125Freire 1972: 67
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Conscientisation (in the translation which I am using, referred to with the original Brazilian 
expression conscientizacao, but I feel more comfortable with an English expression in a text that is 
in English) is what is supposed to happen in such acts of cognition. Someone who is being 
oppressed economically and psychologically may reach the conviction that it is possible and 
necessary to struggle against such oppression only through conscientisation.126
“(…) by making it possible for men to enter the historical process as responsible Subjects, 
conscientizacao enrolls them in the search for self-affirmation (…)”127
Search for self-affirmation means not self-affirmation as the “self” that one supposedly is today, but 
on the contrary the affirmation and search for change. Instead of affirming the status quo, 
conscientisation poses problems – people “develop their power to perceive critically the way they 
exist in the world with which and in which they find themselves.”128 The world is seen as 
transformation, as process.
A conviction of the necessity and possibility of change “cannot be packaged and sold”129 but rather 
the oppressed (and, I would add, the members of the oppressing communities who feel themselves 
existentially oppressed by the condition of being part of an oppressing community) can reach their 
own conscientisation through a combination of reflection and action. Such reflection and action 
happens in reference to the “generative themes” mentioned above and in the case that the universe 
where the themes interact is perceived as impenetrable, also abstractions related to the themes need 
to be formulated.130 Concern for the historical-cultural context and links between themes allows for 
approaching “the comprehension of total reality.”131
A totalizing look in conscientisation does not emphasize permanence, however; that is what the 
banking method of education would do. Conscientisation is problem-posing “revolutionary futurity” 
and “prophetic”. Freire declares that problem-posing education “affirms men as beings who 
transcend themselves” and “identifies with the movement which engages men as beings aware of 
their incompletion.” Thus the idea of a personal transformation also appears in Freire’s thinking 
although he places more emphasis on the social dimension.
126Freire 1972: 54
127Freire 1972: 20
128Freire 1972: 71
129Freire 1972: 54
130Freire 1972: 95
131Freire 1972: 99
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3.5.7. Revolutionary leadership
Reflection and action are to be integrated in the struggle for overcoming oppression and for 
revolutionary future. But a humanising revolution cannot come about through methods of 
domination, such as “propaganda, management, manipulation”.132 Instead Freire talks of 
revolutionary leadership, which “establishes a permanent relationship of dialogue with the 
oppressed”133 in the framework of a humanising, “co-intentional” pedagogy.134
“(…) the task of the humanists is to see that the oppressed become aware that as dual beings,  
“housing” the oppressors within themselves, they cannot be truly human.”135
Revolutionary leaders need to think firstly with the oppressors, as “comrades” rather than of them, 
as masters.136 Organisation of the people in dialogue becomes “the antagonistic opposite” of 
manipulation, conquest and domination, and thus revolutionary leadership is based on being a 
witness of the struggle instead of being a controlling authority.
To be able to determine what to witness and how to do it, revolutionary leaders need “increasingly 
critical knowledge of the current historical context, the view of the world held by the people, the 
principal contradiction of society, and the principal aspect of that contradiction.”137 Such knowledge 
cannot be copied from anywhere and therefore the revolutionary leaders need to enter into extensive 
interaction with the situation. According to Paulo Freire, revolutionary witness always includes: 
“consistency between words and actions”; boldness to confront existence “as a permanent risk”; 
non-sectarian radical activism; “courage to love”; and “faith in the people”.138
Freire does not see authority and freedom as mutually exclusive; instead he opposes both 
authoritarianism and licentiousness. “Authentic authority” is not a mere transfer of power, but a 
delegation or a consequence of adherence. Transfer of power is an illusion which always 
degenerates into authoritarianism.139
132Freire 1972: 55
133Freire 1972: 55
134Freire 1972: 56
135Freire 1972: 84
136Freire 1972: 127
137Freire 1972: 177
138Freire 1972: 177
139Freire 1972: 179
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In Pedagogy of the Oppressed revolutionary leadership is considered as an act of cultural synthesis 
where the revolutionary leaders seek to combine wider horizons that they reach through their 
attitude and action of witness with the immediate concerns of the oppressed people that they are in 
contact with.140
3.6. Learning as participation in communities of practice
3.6.1. Situated learning
In their 1991 publication Situated learning: Legitimate peripheral participation, Jean Lave and 
Etienne Wenger developed the concept of learning as “legitimate peripheral participation” in 
“communities of practice.”141 The concept of communities of practice, which they came up with and 
which since has become widely used and sometimes misused in terms of their intentions, was meant 
to emphasize that people are not living in abstract individuality but instead are doing things together 
with others. Their work grew out of a historical materialist position as a critique to the dominant 
positivist position as well as cognitive theories and educational practices which failed to consider 
the social context of learning as a dynamic field of interaction – as situated.142
Situatedness in Situated learning: Legitimate peripheral participation is a general theoretical 
perspective which emphasizes the relational character of knowledge and learning. Since knowledge 
and learning happens in relations between people, meaning is not absolute but rather it is negotiated 
and learning activity is related to dilemmas that the learners and the teachers (or learner-teachers, if 
we are to apply the Freirean way of thinking) are concerned on.143
3.6.2. Legitimate Peripheral Participation
Lave and Wenger started to develop their work following discussions about apprenticeship and 
experiences on researching craft apprenticeship in West Africa. At the same time technological 
innovations were changing the relation of learning and information, which accentuated the need for 
140Freire 1972: 184-185
141Lave, Jean & Wenger, Etienne: Situated Learning: Legitimate Peripheral Participation, Cambridge University 
Press, Cambridge 1991.
142Lave & Wenger 1991: 11, and lecture Situated Learning: Critical Theory and Changing Practice by Jean Lave at 
Copenhagen University, Amager, 13.11.2007
143Lave & Wenger 1991: 33
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new concepts of learning.144 The book was published in 1991, when computers were being 
introduced in homes and during 1990s they would become commonplace as the internet spread and 
changed the way the world works.
Discussing different studies of apprenticeship Lave and Wenger came to an abstraction, a 
generalisation that is the concept “legitimate peripheral participation”. Validity of that 
generalisation can and will be questioned later in the discussion of the synthesis of the theories.
The concept is composed of three parts but this would not express correctly their intention, Lave 
and Wenger argue, adding that the concept is not defined through its opposites either; legitimate 
versus illegitimate, for example. A newcomer to a community is placed in a situation of 
peripherality in that community; however, it is not at all certain or simply clear that in a given, or 
any, community there exists such a form of participation which should be termed “central”.145 
Social practices are more diverse and may be evaluated with a more diverse look. The legitimation 
of peripherality is referred to “the broader perspective of society at large”146 rather than the 
community of practice itself, as the community itself is a diverse field of actors which does not 
either need to legitimise the peripherality of the newcomers.
Peripheral participation leads to full participation; in terms of apprenticeship, it would refer to some 
kind of mastery and in any kind of learning full participation would refer to “access to sources for 
understanding”.147 Peripheral and full participation are different situations of process referred to 
specific learning processes and communities of practice and the concepts are not in themselves 
meant as valuations.
View on knowledge in the concept of situated learning is critical towards generalisability and 
abstraction.148 The practice-centered and situated approach that Lave and Wenger subscribe to, 
144Lave & Wenger 1991: 11, 30
145Lave & Wenger 1991: 36
146Lave & Wenger 1991: 36
147Lave & Wenger 1991: 37
148Lave & Wenger 1991: 37
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rather seeks to combine “diversely unified” the particular and the abstract than to derive one from 
the other. This kind of theory develops in the Marxist tradition and its goal as stated by Karl Marx is 
to “ascend (from both the particular and the abstract) to the concrete.”149
Lave and Wenger admit that the concept of “community of practice” would require a more rigorous 
treatment than is given in their book and there the concept is used “largely as an intuitive notion”.150
3.6.3. Learning
The critique of Lave and Wenger towards conventional explanations of learning is criticism of 
learning as internalisation:
“Conventional explanations view learning as a process by which a learner internalizes knowledge,  
whether “discovered,” “transmitted” from others, or “experienced in interaction” with others.”151
Focusing on internalisation establishes a dichotomy between “inside” and “outside” and abstracts 
the individual from its social context. Learning also easily becomes viewed as an issue of 
“absorbing the given”.152
Instead Lave and Wenger, following the Marxist tradition, emphasize the relational interdependency 
of “agent and world, activity, meaning, cognition, learning, and knowing”,153 and the point of view 
that meaning is built through social negotiation by “persons-in-activity” whose views are related to 
their interests and concerns. Learning is “an evolving form of membership” in communities of 
practice,154 a continuous construction of identity, “an ongoing flow of reflective moments (…) in the 
context of engagement (…).”155 Communities of practice appear to the reflective individual through 
“trajectories of participation.”156
As a historical side note, such a dynamic view on social organisation seems to coincide with the 
collapse of the monolithic setting of the Cold War that was happening in the beginning of 1990s. In 
149Lave & Wenger 1991: 38
150Lave & Wenger 1991: 42
151Lave & Wenger 1991: 47
152Lave & Wenger 1991: 47
153Lave & Wenger 1991: 50
154Lave & Wenger 1991: 53
155Lave & Wenger 1991: 54
156Lave & Wenger 1991: 54
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my view such collapse of monolithic easy and false solutions, a disillusionment happened especially 
among the political left wing (and according to Silo, the capitalist block has it still coming…157) 
Since Lave and Wenger proclaim that they are following the Marxist tradition, I would count their 
discourse as part of the global left wing discourse, even though one must also be aware that 
following the mentioned disillusionment, that discourse has become diversified and decentered and 
more difficult to define. The spread of consumerism presents a challenge to historical materialism in 
the form of individualism which is one of the central themes in this research project. These themes 
will be further considered in the synthesis discussion of the theories.
3.6.4. Communities of practice
How are communities of practice sustained – how is it possible that a community of practice 
sustains itself in a world that is changing? If we do not subscribe to the nihilist position which 
would state that such happens simply because of relations of power and imposed conventions, but 
are seeking a more dynamic point of view, the questions of development of identities in both the 
reproduction and the transformation of communities of practice, as well as the questions of the 
relations between varied communities of practice and their connection to and influence in the 
broader social context become important concerns.158
Community reproduction is talked of by Lave and Wenger as relations between “newcomers” and 
“old-timers”, thus binding conceptually the notion of full or peripheral participation to the notion of 
the passage of time. This conceptual limitation could and certainly should be criticised, but on the 
other hand Lave and Wenger repeatedly stress that communities of practice are “a richly diverse 
field of essential actors” – in this connection they also point out that their intention is not to affirm 
or focus on the “teacher/learner dyad”, a division which also Paulo Freire criticised.159
The reproduction and the transformation of communities of practice involves a fundamental 
tension, which Lave and Wenger see as a contradiction: “the centripetal development of full 
participants, and with it the successful production of a community of practice, also implies the 
replacement of old-timers.”160 In the case of the apprenticeship of meat cutters, Lave and Wenger 
157 “Years ago when we announced the fall of a system, there were many who mocked; it seemed impossible to them. 
Then, half a world, half of a supposedly monolithic system, came crashing down. (…) In half the planet the system 
fell, and notwithstanding the economic hardship and reorganization of structures suffered by people, there were no 
tragedies, no persecutions, and no genocide. How will the fall of the other half of the world take place?” (Silo’s 
Address at La Reja, May 7, 2005, www.silo.net 18.11.2007)
158Lave & Wenger 1991: 55
159Lave & Wenger 1991: 56
160Lave & Wenger 1991: 57
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notice that gaining access to learning and thus legitimacy for full participation in some communities 
is overly difficult and that the old-timers often try to put brakes to that development in order to 
remain in power in the community.161
This tension or apparent contradiction is solved by Lave and Wenger through taking a decentered 
view on common notions of mastery and pedagogy. “(…) (M)astery resides not in the master but in 
the organization of the community of practice of which the master is part”.162 I will come back to 
this point in the synthesis discussion and also in the discussion about the organisation of the HM in 
the next chapter.
3.6.5. Gaining mastery
Apprentices configure their mastery through increasing understanding on the practices of the 
community. Such understanding might include the following points as listed by Lave and Wenger:
“(…) who is involved; what they do; what everyday life is like; how masters talk, walk, work, and 
generally conduct their lives; how people who are not part of the community of practice interact 
with it; what other learners are doing; and what learners need to learn to become full practitioners 
(…) how, when, and about what old-timers collaborate, collude, and collide, and what they enjoy,  
dislike, respect, and admire.”163
From those perspectives the apprentices are able to distinguish exemplars, which include masters, 
finished products and more advanced apprentices.164 All these notions evolve and change as their 
participation evolves.
The community of practice professes its teaching curriculum, more or less diversified, but each 
learner also seeks to develop his/her participation from the point of view of their personal learning 
curriculum.165 The community of practice thus seen in interactional point of view involves much 
more than teaching specific skills and learning exactly them. According to Lave and Wenger a 
community of practice can be delineated “by analyzing the reproduction cycles of the communities 
that seem to be involved and their relations”,166 but they also note that such delineation is not 
161Lave & Wenger 1991: 76
162Lave & Wenger 1991: 94
163Lave & Wenger 1991: 95
164In my case study, which involves social activism, exemplars can also be f.ex. meaningful social campaigns.
165Lave & Wenger 1991: 97
166Lave & Wenger 1991: 98
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sufficient because it stresses again the reproduction function instead of considering transformation 
and delineation “in processual, historical terms.”167 It is the latter which Lave and Wenger prioritise 
and instead of considering learning primarily as a replication or an internalisation of given external 
models, they suggest that learning occurs through centripetal participation which however needs to 
accommodate itself into the developmental cycles of the learning community.168
Full participation requires access to activities, other members and different kinds of resources.169 
Gaining that access is the same as moving from peripheral to full participation, from apprenticeship 
to mastery. Mastery is thus defined by the recognition of the community, not by and in itself.
In relation to the facilitation of access to full participation, Lave and Wenger talk of 
“transparency”170 as access to understanding, to for example the inner workings of a mechanical 
artifact that one learns to use as part of the practices of the learning community.171 The concept of 
transparency is useful in reflecting on the facilitation or lack of facilitation of access to full 
participation, but it is important to understand the concept as referring simultaneously to both 
abstract and concrete, experiential and cerebral dimensions of learning.172 Access then refers to both 
information and practice and transparency is “a way of organizing activities that makes their 
meaning visible,” opening “an alternative approach to the traditional dichotomy between learning 
experientially and learning at a distance, between learning by doing and learning by abstraction.”173
Important point of view that Lave and Wenger’s work opens to the understanding of learning 
processes is that they view learning in terms of the structure of social practice instead of 
“privileging the structure of pedagogy as the source of learning.”174 This view makes the intentions 
of the old-timers (“teachers”) and the intentions of the newcomers (“students”) relative and 
facilitates discussion between the viewpoints of the different actors, situated differently in terms of 
temporal horizons and – especially in a world that is changing rapidly – in terms of world-views.
167Lave & Wenger 1991: 99
168Lave & Wenger 1991: 100
169Lave & Wenger 1991: 101
170Since the book was published in 1991, maybe this concept was inspired by the political concept of glasnost.
171Lave & Wenger 1991: 102
172Lave & Wenger 1991: 104
173Lave & Wenger 1991: 105
174Lave & Wenger 1991: 113
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3.7. Synthesis
Concern with authority and the decentralisation of power comes forth as a common cause to all 
these authors. All of the authors also place themselves outside what they conceive as the dominant 
discourse and the established powers. This gives them the possibility to develop idealistic projects 
but brings also difficulties in implementation of their projects. In spite of the difficulties, these 
authors seem to share an optimistic view of the future – albeit within conditions and while 
recognising the present tendencies as problematic.
In the answers to the challenges faced by the HM in Mumbai, the theme of individualism came 
forth as a central theme. In the theories, counterweight to individualism, egoism and self-enclosure 
is sought not from repression which invites counter-reaction, but from a kind of a social and 
personal redemption, liberation through a combination of learning and practice. In Lave and 
Wenger’s work this search for redemption is not as outspoken as it is in for example Freire’s text, 
but it can be distinguished as part of the Marxist background as will be argued for below.
The grounds or methodology that would lead to the opening of human creativity, well-being and 
solidarity are generally converging among the diverse theories but in some occasions differing. 
Greenleaf stresses the individual approach towards social organisation whereas Lave and Wenger 
are rather concerned on the social aspect of learning. These two can easily be combined as 
complementary approaches, but there is another issue which demands further examination: Silo and 
Greenleaf point to spirituality and non-violence, seeking also a spiritual redemption, whereas Freire 
and Lave/Wenger relate their search to historical materialism.
The difference between views that some might dichotomise as “idealistic” versus “realistic” is not 
as clear-cut as it might seem. For example, Paulo Freire is not far from a religious feeling when he 
talks of Che Guevara’s “deep capacity for love” and continues to describe how the “revolution loves 
and creates life.”175 On an earlier moment in the book Freire likewise presents an image which may 
have originated from his Christian upbringing:
“(…) in the revolutionary process there is only one way for the emerging leaders to achieve 
authenticity: they must “die,” in order to be reborn through and with the oppressed.”176
175Freire 1972: 171
176Freire 1972: 127
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Karl Marx is generally viewed as the undisputable founding father of historical materialism. 
Salvatore Puledda, who was a leading proponent of the HM in the world until his death in 2001, 
argues that the entire philosophical thought of Karl Marx “is permeated with an eschatological 
promise, a yearning toward the ideal.”177 In Marx’s view, humanity’s history of blood and tears “was 
one day to come to an end” and the ideal society would heal all the wounds. Puledda considered 
Marx’s aspirations as humanistic and continues:
“(…) neither this humanism nor this eschatology (the latter clearly derived from Hegel) is easy to 
reconcile with the goal of describing economic and social phenomena scientifically, because the 
humanism and the eschatology are based on goals and value judgments, which Marx himself called 
“ideologies.””178
Salvatore Puledda contends that in Marx’s thought there appears two opposing concepts of the 
human being and that Marx “constantly – and sometimes incoherently – oscillated between these 
two” – one being the view of the human being as a natural entity like any other, and another being 
the eschatological view where the human being was placed “as the world’s supreme value, at the 
center of nature and history.”179 Conclusion from this is that Marxist doctrine can be interpreted in 
two opposing ways: as a materialism or as a humanism. To be consequent with the central concepts 
and aspirations of this project, I then choose the humanist interpretation and abandon any possible 
views contained in the theories which might lead to the reduction of the human being to an object, 
to a thing to be used.
All works that were elaborated (Greenleaf, Silo, Freire and Lave/Wenger) agree on the need for a 
liberating education, for cultivating awareness and on the need for new kinds of leaders or guides 
who can become living references for social change. Lave and Wenger are focusing less on this last 
point and in a recent lecture in Copenhagen Jean Lave even went so far as to say that today she 
would rather not talk about masters and apprentices but rather about “co-participants in practice”.180 
According to her, ordinary circumstances in life and not so much about mastery but about co-
participation.
It is clear to me that it is exactly co-participation that all of these authors vote for, seeking to 
177Puledda, Salvatore: On Being Human: Interpretations of Humanism from The Renaissance to the Present, p. 59. 
Latitude Press, Encinitas 1997
178Puledda 1997: 59-60
179Puledda 1997: 60
180Lecture Situated Learning: Critical Theory and Changing Practice by Jean Lave at Copenhagen University, 
Amager, 13.11.2007
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involve and liberate. However, an exclusively horizontalised point of view is not sufficient if one 
seeks to understand broader processes, as a servant-leader, a leader of non-violence or a 
revolutionary leader needs to do. Co-participation also involves the question of the orientation of 
the practice where one participates. If that question is not raised – if people do not conscientise 
themselves and each other about social ideological delineations of practices; about the values and 
visions, prophecies, beliefs and foresights that practices rest upon – then we will remain within the 
discourse based on the individualistic status quo. In that case it is exactly the authoritarian, 
irrational figures who become social references, rallying on the threats to the individualistic status 
quo, such as minorities, immigrants, terrorism etc. At the same time, people’s relation to the 
coordination of any social activity becomes limited to choosing between a bigger and a lesser evil.
Humanisation is a process. We can reach the situation where the diverse intentions of all human 
beings will be recognised; a more open and dynamic, liberated social co-existence. But 
humanisation cannot be simply a spontaneous, mechanical process – it depends on human choices 
and intentions. Therefore it is a learning process where combining of practice and reflection leads 
me to conclude that we still need some more or less stable social references with a human face and 
these can be called educators of non-violence, servant-leaders, leaders of non-violence, 
revolutionary leaders or full participants in humanistic practices, for example. Listening to guidance 
and thus internalisation of knowledge is beneficial and even necessary both in the social context and 
in the context of existential spiritual search, and if it is accompanied with a critical look and true 
internal liberation, it is not about making passive followers but a support for the overcoming of 
internal and external resistances to change. Seen from another side, an aspiration to humanise 
leadership and to step by step advance in the direction of decentralisation of all kinds of power, and 
eradication of all kinds of violence and discrimination, necessarily also involves the questioning of 
the criterion of mastery and leadership (as Lave and Wenger point out)181 and the opening of social 
spaces and connections for the initiatives of new generations and diverse kinds of leadership.
181Lave & Wenger 1991: 42
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4. Learning and participation in the Humanist Movement
4.1. Form of organisation of the Humanist Movement182
For an outsider, the formal organisational structure of the HM resembles a system of apprenticeship. 
The newcomer joins as a Group Delegate by attending a weekly meeting, paying a membership 
contribution and participating in social activities. Later, he/she forms a team from people in his/her 
surroundings; new Group Delegates. Thus he/she becomes the “orientor” of the team and is 
promoted as a Team Delegate. Later, at least ten (in the case of a female orientor, seven, in order to 
promote more female orientors and balance the current gender imbalance in the amount of orientors 
of the movement) of the Group Delegates from their teams and become Team Delegates. The 
orientor of the Council of Team Delegates is promoted as a General Delegate. From there in the 
same way the next level is that of a Coordinator, and the last, highest organisational level is that of a 
General Coordinator. The General Coordinators of the movement form the General Assembly of the 
movement, which gathers once in a year in different points of the planet connected through a video-
conference. Currently there are 440 General Coordinators of the HM in the world.
Apprenticeship certainly is a relevant concept in this process. The newcomers are being introduced 
into the community of practice and taught the “codes” of the community, which also develop 
through the discussion with the newcomers and the surroundings. However, looking at the process 
as simply apprenticeship would emphasise repetition instead of creativity and dynamism, and 
according to the HM unofficial document titled Theory of Organization, the form of organisation 
has to do with producing “the means to advance from the state of pre-determination toward the state 
of freedom”.183
The form of organisation can be seen differently when considering it from energetic point of view, 
from the point of view of direction of attention and application of energies. Each member has to 
“regenerate” the movement through building their team and from there together with the members 
of their team, a humanist “council”. This directs the attention of the member towards those people 
182The document titled Theory of Organization includes information about the organisational form of the HM. It is not 
an official document of the movement and in general there are no official materials as such about the organisational 
form at the moment, although the publications of the General Assembly (available in http://www.materiales-
mh.org/index.php?d=en&l=en&c=300-399 30.12.2007) refer to it. Theory of Organization is available in 
http://www.active-nonviolence.org/THEORY3.PDF (30.12.2007).
183http://www.active-nonviolence.org/THEORY3.PDF   (30.12.2007)
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that he has introduced the movement to, and that he works with, and with them, towards their social 
surroundings, where they seek to grow their influence. It is clear that the humanist ideology is not 
compatible with authoritarian hierarchies and some of the basic elements of training for new 
members stresses the point that “an orientor is not a boss”.184 Abilities of democratic leadership are 
necessary, but it is also necessary to go beyond simple democracy and reach towards real 
consensus, because in voluntary work each member needs to be motivated or things will work 
badly.185
The most important distinction between this council-formation model and the democratic model 
where representatives are elected, is that the waste of energy that goes into campaigning for 
candidatures and the pretentious posing resulting from such processes is more or less eliminated. 
There is always remaining the issue of different councils working in same areas, having different 
activist cultures and differing points of view on specific themes, and in some cases this can lead to 
rivalry, disagreements or distancing between the councils, but that can also be seen as a learning 
process. In any case rivalry is a waste of energy that could be used constructively and in each case 
the councils have to see themselves how to create their own spaces and projects, and how to 
converge with each other. There are also general recommendations for working together and the 
General Assembly is focusing a lot on perfecting those dynamics.
Thus the form of organisation leads to a much more elaborate or in any case much more perpetual 
process of negotiation than the democratic form of organisation where in any case the elected 
representatives obtain the decision-making power and from there may issue orders without 
negotiation. The movement cannot of course assume that everyone in their surroundings would join 
in this structure or singular movement, as the society is composed of diverse processes with their 
own logic. Therefore the proposal towards the institutions of the society is to develop democracy 
beyond the formal democracy where elected representatives and corporate stakeholders issue orders 
to others, and instead develop forms of real democracy, laws of political responsibility and 
economically cooperative and decentralised systems, including the elimination or extreme 
minimisation of financial speculation.186
4.2. Promotion and qualification in practice
184http://web.c255.org/files/en/OrientorMeetings/06orientor_not_boss.pdf   (30.12.2007)
185http://www.active-nonviolence.org/struc.rtf   (30.12.2007)
186Silo 2003: 490-497
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The form of organisation of the HM is an ideal form which is not easy to fulfil in practice. Pressures 
related to other communities of practice and vital projects as well as momentary or periodical lack 
of conviction and responsibility are observable factors, though this research can only touch these 
issues slightly and therefore this statement should not be taken for granted. I can only refer to my 
personal experiences in this moment.
The formation of a council is one moment in its process and at that moment it is confirmed that an 
agreement exists between the persons comprising the council. Essentially the formation of a council 
is a decision of its orientors, because no council develops along a linear course of growth and 
qualification. There are ups and downs in participation and at critical moments trained participants 
may be lost temporarily or permanently (as was also stated by interviewees in this research) and 
will subsequently be replaced by newcomers, if the orientors manage to continue the recruitment. 
Councils may thus grow and regenerate themselves or degenerate and disappear.
These conditions of precariousness clearly affect qualification and curriculum in practice. It is not 
useful to carry out a formally perfect curriculum, if it does not in fact motivate the participants and 
help them in activating and regenerating the movement. Therefore it is customary to say that 
building a humanist structure is an art and not a mechanical task.
In any case the curriculum and the organisation were developed hand in hand and there are certain 
works which are recommended for certain levels of organisation. Most importantly, the books Self-
liberation and Guided Experiences form the core of two retreats corresponding to the organisational 
levels of Team Delegate and General Delegate. Those retreats or their content are more or less 
stable references and besides them there is a wide range of diversity in the curriculum in different 
places and councils. The psychological curriculum of the movement is a very wide field and this 
research does not focus on it. Neither do I take the social ideology or particular social projects under 
a close examination here. The focus in this project is on the process of participation as learning.
The hazardousness of building a humanist council makes it very difficult to analyse the 
organisational process. There has even been a case where a person reaches the level of General 
Coordinator and afterwards leaves the movement (at least temporarily). In other cases, an entire 
structure of hundreds of persons leaves the movement and at a later moment joins again. 
Newcomers can reach full participation quite quickly and oldtimers can stay as peripheral 
participants for the rest of their life. To make this even more complicated, it is a fact that each 
member is a member of a team and in a team there may be people who are in different 
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organisational levels. However, as members of the team they are equals and decision-making is 
shared. Each orients their council but the orientors also together build a wider council. In this way 
someone who is a newcomer, may have considerable influence, if he/she becomes introduced by a 
General Coordinator, for example, and thus becomes a member in a team which includes 
Coordinators. This influence of course depends on the newcomer's abilities. Participation in a team 
does not mean that everyone in the team will do as one would please. Important aspect of teams 
comprised of a mixture of oldtimers and newcomers is also the educational function of the mix: as 
apprenticeship from the oldtimers to the newcomers and as widening of horizons and re-evaluation 
of orientation from the newcomers to the oldtimers.
4.3. The Humanist Movement in Mumbai
In this project specific educational projects by the HM are not the main focus but rather the entire 
participation in the HM is seen as a learning process. Therefore although the HM has carried out 
numerous educational campaigns and projects in Mumbai, I will not go into details about these. 
What will be interesting as a background information, is an overview of the history of the HM in 
Mumbai.
The general process of the HM in Mumbai has gone through stages which coincide with the process 
of the movement in the whole world. When the movement was launched in Mumbai in the later half 
of 1970s, it consisted of few members who were given very strong training. In 1980s this group of 
about 100 members started expanding the organisation through different action fronts and 
associations and forming a more regular way of working and organising which allowed for more 
members to participate. Since 1990s “we have been in the process of reaching to masses, where the 
proposals are reaching to large number of people.”187 However, it seems that the stage of masses is 
easier to implement in the countryside than in the cities. During 1990s-2000s the HM has spread 
strongly in different places in India, whereas in Mumbai, where it originally arrived in 1970s, the 
growth has not been equally rapid and in some cases decrease in membership has occurred.
187p.100
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5. Interview as an interaction
5.1. Logistics
The fieldwork was financed through a combination of my own resources, the academic faculty and 
volunteers of the HM. Roskilde University provided funding for the flight tickets from Copenhagen 
to Mumbai. Local Humanist Movement volunteers provided me with an apartment to stay in and 
contacts to other HM volunteers to interview. The interviews took place either in their homes or in 
the apartment where I lived. I brought with me a laptop for writing, and recording and playback 
equipment (a portable minidisc recorder with an external microphone). During the period I also 
received standard educational support funding from the State of Denmark.
The support from the University was related to internationalisation, given that my study involves a 
multi-cultural setting relating a Latin American originated movement in a cosmopolitan city in India 
researched by a European. Making a research project was also an obligatory part of my studies, thus 
the support from the State. Lastly the support from the HM was related to the fact that during my 
stay in Mumbai I also participated actively in building the movement. Thus the logistics allowed in 
fact a high degree of academic freedom as the funding was not conditional to results but to the 
already existing framework.
5.2. Interviews
The interviews include nine persons, all from those zones of Mumbai where the HM entered India 
in the end of 1970s; the west coast suburbs from Santacruz in the south to Goregaon in the north.
The interviewed members also were in different moments of process in participation in the HM. 
Some were real “oldtimers” who had been connected to the movement for more than two decades. 
One had been active member throughout that period. Most of the interviewees had joined the HM in 
1990s and two of the interviewed were rather newcomers, having been members for less than two 
years.
In terms of the organigram of the movement, half of the interviewed members came from one same 
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council whereas the others participated in three different ones. Three of the interviewees were 
General Coordinators which means that they would work as peers, as orientors of autonomous 
councils and as members of the General Assembly of the HM. In relation to the issue of 
apprenticeship it might be an interesting question to consider the differences between the answers of 
the members of different councils. However, I think that with such a small amount of interviews to 
compare, it would be too speculative to go into such generalisations. The same would apply in 
terms of organisational level especially because as noted in the preceding chapter, the process of a 
member through organisational levels is not simply a linear process and the parameters for 
definition of membership in practice also vary among councils.
Other comparisons might be considered relevant in terms of duration of membership, social class, 
religious community, age and sex, for example. Duration of membership will be considered shortly 
in the next chapter when discussing apprenticeship. Sex will not be considered although there is 
clearly a cultural limitation in the composition of the membership, which in Mumbai so far has been 
mostly composed of male members. Of the interviewed nine persons, only one was female. The age 
of the interviewees varied between approximately 25 and 50; I would have liked to interview 
younger members as well, but active young members were very few. A new campaign of 
introducing the movement to young generations in Mumbai has been launched but results are still 
modest. This issue will be considered in the following chapter, but not in terms of comparing the 
answers of members on the basis of their age. In spite of being the subject of one of the interview 
questions, the relation of the interviewees to their respective religious communities did not play a 
major part in the discussions; secondly, most of the interviewed had a very light and easygoing 
relation to their religious community, some not really participating and none participating very 
actively. The humanist views of openness were also expressed by all of them to that extent that 
where there were religion-based differences, they did not affect the basic attitudes. In terms of 
social class, variation was considerable as some of the interviewees came from higher middle class, 
some from middle class and some from lower class living in a slum. Some considerations about 
their ways of presenting their stories can be related to social class in this chapter and also in the 
following chapter social class of the interviewees may be touched upon, but I will take care not to 
fall into generalisations which would have been discriminatory and divisive.
5.3. Processing the interviews
During the interviews, I wrote down keywords to gain an overview of the entire interview. This 
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became a checklist for the writing process, to keep track that I have not forgotten to write about 
points which appeared meaningful during the interview. However, later a considerable portion of 
the interviews was transcribed and read through carefully several times in order to reflect on the 
most appropriate way of processing the stories. Central themes were defined and particular 
moments which related to those issues were marked in the transcriptions. This way the original 
checklists became unnecessary and were abandoned. The central themes here mentioned are 
processed in the following chapter, after considering in this chapter the interviews as stories.
A notable point in transcription is the issue between written and spoken language and especially in 
cases where I used a translator who in all cases was not at all a professional level translator. In two 
of the interviews, translator was not available, when in fact it would have been necessary. That 
limited the possibilities of interaction. Generally the translators tended to use the third person 
instead of the first person, so when the interviewee told “I was” (io. whatever that is in Hindi), the 
translator would say “he was”. In the transcription process I would substitute that third person with 
first person and in general tend to favour bits of interview where the interviewee spoke directly in 
English. In some occasions the spoken and broken English had to be repaired slightly in order that 
the reader could catch the meaning unambiguously, but that also meant that I had to discard 
sentences which were ambiguous.
5.4. Plot, characters and genre
The interactionist interpretation modes applied here look at the interviews as presentations: 
presentations of stories, persons and social orders. The persons and social orders involved can be 
described in varied ways always depending on the issues, theories and context against which the 
presentations of the interviewees are seen.
In these interviews the main plot of the story was basically conducted by myself and my questions. 
In most of the interviews I started from more general kind of views on the HM, then moved through 
the relations between the HM and other areas of the lives of the interviewees themselves, thus going 
deeper into the more intimate relations of the main character of the story (the interviewee), and 
finally the story culminated in the main question, which was “what are the challenges faced by the 
HM in Mumbai?”
Major part of all of the interviews gave answers about the educational practice of the HM, but not 
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of the challenges. Instead of a critical evaluation of challenges, most of the story was a kind of a 
song of praise and thankfulness, sometimes going over to a testimony of conversion, and on 
occasions almost to a sales talk. All of those interviewed identified themselves with the HM more or 
less intensively. When I composed the order of the questions, I did not consciously come to think of 
it, but possibly placing the discussion about the challenges as the last item in the menu of questions 
facilitated the open answering of that critical question. After giving long explanations about the 
positive experiences it may have seemed less threatening to be self-critical. It may also have been a 
good idea to have the question about the challenges last because that way the interviewee would 
have refreshed his/her memory about the field of interest and answers or new insights may thus be 
more available. After realising that the order of the questions might affect the way this main 
question is answered, in a couple of cases I tried to have the critical question earlier, but I am not 
certain of the effect of the changed order. In no case did I start directly with that question; it felt too 
undiplomatic. In all of the interviews some positive experiences had already previously been 
accounted for.
The stories of the interviewees all reproduce the same basic plot with similar kind of main 
protagonists. I will therefore construct a view of them as one single plot where all mentioned actors 
fit in.
The stories are not centering around individuals, but around groups and collective entities. The main 
protagonist is the Humanist Movement, a collective character whose main adversary are the 
particular interests of powerful religious, political and economic leaders. In between these 
adversaries, are the majority called “the people”, as well as other organisations, religions and 
corporations. “The people” also includes specific groups of which notable are “rich people”, “slum 
people” and “village people”. “Slum people” are quite closely related to “village people”. “Rich 
people” are distant from those two groups, which however does not mean that they would see each 
other as adversaries. The HM is related to all of the entities and groups of the in-between, but so are 
their powerful adversaries.
5.5. Categorisations
The moral order constructed in the stories places the HM as closely related to the meaning of life 
and its adversaries closely related to meaninglessness. The in-betweens are portrayed mostly as 
passive, strongly affected by the meaninglessness in the form of consumerism, individualism and 
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conformism.
The HM's position as the dwelling of the meaning of life is grounded on the qualities manifest in 
the ambit of the movement: commitment, liberation from mental suffering and physical pain, 
selfless giving, enlightenment, learning, improvement of communication between human beings 
and the general improvement of human relations that the HM “irradiates” in its members and 
surroundings. The “in-between” groups and entities relate to the HM with respect, admiration and 
appreciation, but at the same time they display a resistance towards commitment. In general the 
society, the field of in-betweens is portrayed as a field where lack of commitment reigns, or at least 
these aspects are emphasised. This justifies the generational gap in the participation in the HM in 
Mumbai; as mentioned by one of the interviewed, the most active members are reaching 40-60 
years of age and there are not so many young activists. In this sense, if one dramatises the story a 
bit, one could get the impression that the reign of meaninglessness is spreading like in The 
Neverending Story.188
The interviewees present themselves as good members of the HM and of their family.189 The family 
is shown as the field of in-betweens where conversion to active participation in the HM does 
happen or may potentially happen. In most of the cases the family, it is told, initially were resisting 
or sceptical but now the influence of the humanising process is felt in the family and in other 
personal relations. There is a “before” and “after” joining the HM, which has changed the lives of 
the interviewees. This point of view is expressed even by the newer members.
The adversaries of the HM are portrayed as parochial, selfish factions whose leaders lack coherent 
social vision. Politicians are the main group representing the adversaries. These leaders influence 
organisations, corporations, religious entities and the different parts of the population through 
“impressing”, using money and power: bribes, corruption and violence, “shock and awe” tactics and 
mass marketing which produce the desired short term effects. The in-betweens are “in the vicious 
circle of life”,190 repeatedly affected by these impressions due to their passivity. The HM is 
presented as the path of liberation, but it demands longer term commitment and effort which creates 
resistance and scepticism among the in-betweens. This resistance is explained as the consequence of 
habitual consumerism, individualism and conformism, as well as direct economic pressure which 
makes participation in voluntary work appear difficult. In some cases the interviewees also admit 
188Ende, Michael: Die Unendliche Geschichte. Thienemann Verlag, Stuttgart 1979.
189Even with the influence of modern consumerist individualism in a cosmopolitan mega-city, family is still a very 
important social entity as the extended family is the established way of life in the Indian culture.
190p.95
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that those influences also affect the members of the HM and thus the HM is not always reaching out 
to “the people” as effectively as it “should”.191
Basically the interviewees want to present themselves as sensible and creative persons and this 
presentation is directed to everyone without distinction. The answers are not very specific or 
detailed and special terms which are limited to special groups are not used since they are explaining 
to me and to readers who can be far away from Mumbai. Thus the self-presentation of the 
interviewees appears like a self-presentation in front of the world as a wider whole.
5.6. My self-presentation and interests
I am very much a co-author of the above plot; it is, after all, my construction based on the 
constructions of my interviewees, who in turn were influenced by constructions of Silo and others, 
even myself again. Apart from the research questions and my academic project, I was interested in 
the stories of the interviewees as a participant of the HM.
My involvement in the HM in Mumbai was beginning at the same time as I made this research. This 
was probably good because my interest towards these issues was strong because of my involvement 
but on the other hand the lack of prior involvement in Mumbai made it probably easier to look at 
the situation with open eyes than if I had been involved there for some time.
An intellectual, academic research is not at all a necessary or essential part of my project in the HM. 
Admittedly the fundamental motivation for making a research was that it was a necessary part of 
my academic career and I could combine two interests by making a research on the HM in Mumbai. 
But it is clear that once the research began, I looked at the writing of a research report also as a part 
of my project of building the HM, and at some moments that interest overshadowed (but, in my 
opinion, did not compromise) the academic ambition. Thus my self-presentation here is a search of 
combining both academic and activist credibility. But it is also a presentation of myself as basically 
a good writer and educator, and most of all, it is an educational project. This project can be 
considered successful, if the reader, or even just a reader, learns something valuable from it.
191p.108
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6. Themes
6.1. Thematic investigation
In the spirit of hermeneutic enquiry, the interview discussions will now be considered from varied 
points of view and related to additional knowledge and theories – basically those theories which 
already have been introduced. Additional knowledge will be drawn from varied sources. Among 
them significant are two of the essay collection books of the Bombay trilogy edited by Sujata Patel, 
Alice Thorner and Jim Masselos, namely Bombay: Metaphor for Modern India and Bombay and 
Mumbai: The City in Transition.
The mentioned varied points of view arise from the focus points of the theories and beyond that, 
from the research questions. Themes that appear as significant in both the chosen theories and the 
research questions and the interviews, will here be applied as starting points of the discussion. Such 
issues I find to be at least: apprenticeship and leadership in the HM in Mumbai; individualism and 
solidarity; conformism, change and resistances to change. The economic situations of the people 
will be considered as part of the problematics related to all of these issues, especially the latter two. 
Conscientisation is a central concept from Paulo Freire which will also be present in all of those 
issues. I also see these three themes as a sequence of opening the view from basically internal 
processes of participation in the HM to the interactions with the society at large in Mumbai. Thus 
the first of the included sub-chapters describes mostly the project of leadership and apprenticeship 
as intentioned by the HM activists, and the way this description and interpretation is structured has 
been influenced by my own experience of the process of participation in the HM. In the second 
chapter, named Challenges and solutions, I move to critical issues and it is there where the essays 
about Mumbai give me a wider playground to ponder on the impressions from the interviews. The 
third sub-chapter is a synthesising chapter where the two earlier will be related to each other more 
closely.
6.2. Apprenticeship and leadership in the Humanist Movement in 
Mumbai
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6.2.1. Conscientisation
Conscientisation, as described by Paulo Freire, is affirmed as a basic HM perspective and action 
through several of the comments by the interviewees without their knowing of the concept itself or 
much less of Paulo Freire.
“In all of our projects it is the local people who have identified their need, local people have 
decided the direction of the programme, we just share with them our experience and work together 
shoulder to shoulder.”192
However, the antithesis between “acts of cognition” and “transferrals of information”193 is not made 
by these HM activists. Both regarding the principles and ideology of the movement and specific 
expert knowledge, transferrals of useful information are valued highly. A total rejection of 
information transferral as a method of education may reflect a nihilistic tendency. There is a great 
difference between voluntary reception of information by an open-minded but active participant and 
the imposition of views occurring systematically in an institution of schooling (which is probably 
what Freire was thinking of when he constructed that dichotomy). One example is that of an 
interviewee who introduced the movement to inhabitants of a remote countryside village:
“(...) they told that the basic problem what they are facing is that there is no income. (...) I found 
that it was really their ignorance of the technique of farming that was the reason for the lack of 
income. (...) So I thought of helping them there.”194
The member had friends who had more knowledge about farming and could produce much higher 
income from same amounts of land. When implemented, this simple information transferral 
contributed directly to the economic liberation of these people. But it is not only in the field of 
economic or political liberation that some pre-existing views are valued in the HM. The movement 
shares a common ideology, a doctrine. Some of the aspects of this common thinking were praised 
by the interviewees. Especially valuable to them appeared the methods of personal transformation 
and a certain particular collection of reflections called “the principles of valid action”:
“Twelve simple principles which are not given in the form of preaching, but which are given in the 
form of laws of behaviour. If you do this, this will happen; you check it for yourself. (...) Whenever a 
192p.101
193Freire 1972: 67
194p.94
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person seems to be unhappy, we can clearly see a violation of one or more principles.”195
The insights from the principles of valid action, included in Silo's Message, lead to a very similar 
kind of direction as the direction envisioned by Robert Greenleaf in his essay about servant-
leadership. Being a servant-leader starts with wanting to serve. The value of serving is also 
embodied in the principle that is often referred to as the most important of them all: “When you 
treat others as you want them to treat you, you liberate yourself.”196 Certainly as a Quaker Greenleaf 
would have been influenced by that version of this ancient principle which is included in the Bible; 
however, the principle itself is even older than that and has appeared in different forms in different 
cultures. An example of another principle that is close to what Greenleaf states would be: “Do not 
oppose a great force. Retreat until it weakens, then advance with resolution.”197 As mentioned in 
chapter 3, Greenleaf's servant-leader “withdraws periodically in order to use his/her energies 
optimally.” What Greenleaf proposes can be seen as one instance of the mentioned principle.
Another bit of information that is valued by an interviewee as a basic issue that he learned in the 
movement is the view on non-violence, on violence as a concept that is not only limited to physical 
violence, but also to “moral violence, religious violence, (...) financial violence, like that, so many 
violence.”198 Extending the issue, the followers of Freire also need to admit that publication of a 
book like Pedagogy of the Oppressed is also a transferral of information, but information that is 
intended to serve the creation a more active point of view in the reader. Similarly the book Human 
Landscape by Silo is talked about by one of the interviewees as activating:
“(...) suddenly you realise how often things are seen by people from different point of view, but  
rarely from the point of view of human being. (...) one can grasp that underlying mechanism of  
looking at every issue from human point of view and then one can develop that look (...)”199
Along those lines, certain kinds of information transferrals can contribute to conscientisation. This 
appears to be one of the most paradoxical aspects of Silo's teaching. One of the interviewees 
displayed a particularly strong admiration towards Silo, but this admiration was based on Silo's 
proposal of humanisation:
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“When Silo talked in Mendoza, his first talk, that time people also liked. 'We want you to be our 
leader.' That time Silo is telling, don't make mistake again. When come leader, boss, master, then 
slavery will come. If you think like that, slavery will come. We will go shoulder to shoulder and 
make the changes in the world.”200
Possibly this combination of adherence and self-liberation that appears to us paradoxical is easily 
understandable in India. In her essay Tensions and possibilities in applying Freirean critical 
pedagogy to education in India,201 Suzana Andrade questions whether Paulo Freire's ideal of “a 
dialogical relationship between teacher and students where power differences between the two are 
erased”202 is an appropriate approach in India, where “part of the learning process is a deep respect 
for the authority of the teacher, which is seen as legitimate and justified (...) by virtue of age, 
knowledge, expertise, experience and position.”203 If we consider these problematics within the 
perspective of Universal Humanism, the main issue is reconciliation of the appreciation for the 
accumulated humanising activity of those who came before with the actual and future-oriented 
humanisation process.
Andrade finds in apprenticeship a useful redefinition which allows “learning by combining 
imitation with dialogue and knowledge transformation.”204 Apprenticeship is also the traditional 
way in Hinduism, where the “guru” “would accept only a small number of students, thus ensuring 
that education remained (...) highly individualized”.205 Further, outside the framework of modern 
schooling education in India has been closely intertwined with religion, spirituality and moral 
education within diverse traditions, such as the Hinduist, Buddhist and Islamic traditions.206 Thus 
learning about the varied societal practices and reflections about existential (spiritual and moral) 
issues were integrated and related among each other. This aspect of apprenticeship, intensely related 
to the theme of leadership, is also manifest in the HM.
6.2.2. Activation and integration
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“Shoulder to shoulder”207 can also be seen as one step further from the idea of being a servant-
leader. A basic idea of the educational practice of the HM as expressed in the interviews is the idea 
of “awakening the consciousness of the people”208 and this conscientisation leads “the people” to 
become active for the common cause of humanisation. In practice this also means integration to the 
movement and thus becoming apprentices in the community of practice. Here Lave and Wenger's 
concept of legitimate peripheral participation is more suitable than the concept of apprenticeship 
which has an undertone of passivity. Active relation towards the surroundings is a key aspect, and 
the movement does not only wish to orient social change, to be leaders, but rather to “create more 
leaders”.209 The message to the surroundings or newcomers is that “the only solution you can have 
is if you organise strongly with systematic organisation, with systematic goals in your mind”.210
The above mentioned paradox of humanist leadership was also expressed in relation to the process 
of integration of new members and influence towards the surroundings:
“this is a process which will take years and which will have to allow pauses and gaps, because 
ultimately you cannot change things. You can change yourself. But to change others, it has to spur 
in them.”211
Same applies to the entire society: “(...) each and every person should have the faith to do for the 
society (...) we have to live our life for others.”212
Lave and Wenger talked of exemplars that the apprentices can distinguish in order to learn the ways 
of the community of practice. The interviewees mentioned this method of teaching as well. What a 
humanist leader can do, besides the attempts of conscientisation, is being and making positive 
examples, or as one member expresses it:
“HM cannot be only speech. We must work same way, thought, feeling and acting unite, then 
somebody understood, 'oh! This work is very pure, pure people!'”213
The examples can be concrete examples of the power of collective action such as in this case:
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“I went there, and I found that there was not much participation from the people, people are just  
attracted. So I told them that we need to work together. So how can we work together. So I said, we 
can start by cleaning the village. So I took a sweeping material and I started sweeping the village.  
And they find it very strange so all of them join me in cleaning the village. For two-three hours we 
were cleaning the whole village, and after two-three hours we realised that we had done a 
wonderful job.”214
Example of collective action can become an action front that is sustained over time. In this regard it 
was admitted that in Mumbai permanence on action fronts could have been better: “We just created 
demonstrative effects. We did not work with permanence in any one thing. And if you remain 
permanent in one thing then you cannot do other things.”215 Another member was lamenting that the 
popular neighbourhood newsletter was discontinued: “I think they have to start again that. Because 
through the newspaper anyone can know about this. It can make a good change through this 
newspaper in people.”216
Other aspects of influencing through example and that way integrating people to the project of the 
movement have to do with building humanist relationships and behaving in exemplary ways in 
terms of humanisation:
“(...) my friends were looking with me very differently (...) but I was feeling very nice about what I  
was doing and I ignored those resistances. (...) I started a new contact with my same friends (...)  
from a different point of view, from humanist point of view, making them understand more meaning 
of life and feeling of unity within you (...)”217
This also means appreciating the strengths of “the people”: “(...) we try to acknowledge the efforts 
that other people are putting (...)”218 The first characteristic that a servant-leader has according to 
Greenleaf is the ability to listen. Appreciation of the strengths of others is one intentional step 
further, today in highly specialised societies a basic characteristic required of leaders. But if it is 
seen not in the framework of exploiting others but in the framework of learning from and with 
others, then the full meaning of “listening” is realised. One of the interviewees gave testimony of 
214p.93
215p.96
216p.102
217p.93
218p.107
64
his thankfulness to all the people “who have come and contributed in my developmental process”;219 
another expressed admiration towards the economic survival capabilities of the poorest part of the 
population as well as their joyfulness and generosity:
“With so much problems, with so much pressures, they still have a reason to have a smile on their 
faces for someone who just has entered their house. See the capacity, or strength or courage that 
while they might not be able to meet their daily bread or butter, if someone comes around to their  
house they are ready to offer him tea, coffee, happily. That is the best thing from their side. It opens 
our eyes on various issues. People who basically keep their hands closed, their wrists closed, you 
know, they can learn that this is the way one can give. It's not how much you give, but it's with what  
feeling you give that matters. That's what we learn from them.”220
The culture of reciprocity is supposed to be also a part of the internal culture of the movement. 
Openness and shared decisionmaking enables the orientors to “be in touch with the “compass” of 
the whole”, as I wrote in chapter 2 about servant-leaders. When asked about decisionmaking in the 
movement, almost all of the interviewees emphasized that decisions are made together. An 
exception to this were the newest members, who did not feel that they are participating in making 
decisions, but that position appeared voluntary and legitimate: “I'm actually in the learning process 
of what different activities are we associated with.”221 Some campaigns or projects are launched by 
the oldtimers, “senior members”222 or highest level orientors and some are launched by the various 
members. Practical functions are appointed through common discussion and the forms of 
implementation vary according to each member. This teaches the members to listen to others, to 
work in team and to make compromises, also since if that doesn't happen, working becomes 
difficult:
“In HM everyone has their own liberty to work in their own way. That is also a drawback for 
expanding the movement, because when you don't have any fixed leader, then your ideology is not 
fixed, your discipline and disciplinary line is not fixed, your method of working is not fixed. (...) If  
ten people are working on ten different projects, the unity, teamwork and the force that is required 
may not come with this project.”223
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All these issues about activation, conscientisation and positive example can also be seen as 
persuasion. Greenleaf mentions the value of persuasion instead of coercion and also in Silo's  
Message it is mentioned as a basic aspiration. For some individualists the word persuasion may 
sound the same as manipulation, but in the HM point of view we have all today been so effectively 
manipulated that we need to be persuaded to come out of our passive dependency to the established 
forms of violence.
6.2.3. Growth
“once they get a confidence, even if they solve the smallest problem, they know that they can do it,  
then the whole thing grows very fast.”224
“Do those served grow as persons?”225
Here we are dealing with two kinds of growth. One is the growth of the amount of active members 
and thus the growth of the influence of the movement. The other is personal growth of the members 
and of the people in the surroundings.
There is no set method for identifying who is a servant-leader and who is not. How can the HM 
claim to be or become a movement that “creates more leaders” - more servant-leaders? It is through 
a process from legitimate peripheral participation to full participation, a process of learning and 
intentional choice. One of the first things that a newcomer who forms a new group of activists in the 
movement learns is that the orientor cannot choose who he/she will work with. The members 
choose themselves. Those who one expects to become very active, may not do it; others, who are 
seen as unlikely or not in the best conditions to participate, may just do it or persist so long that 
eventually they succeed. In this sense the HM activists say that nothing is as strong as the human 
intentionality.
This point was not much discussed in the interview, so here I am only talking of my own 
experience. One of the interviewees does complain that people who he had trained to become local 
leaders, were “stolen” by political parties who could pay them a salary for their activism. This could 
be an example of what I mentioned. Being a natural leader is one thing; the strength of a wish or an 
intention to be a servant-leader is another.
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According to Greenleaf, servant-leaders “know who they are and resolve to be their own persons 
and will accept making their way to their goal one action at a time, with a lot of frustration along 
the way.”226 The experience and the theme of failure has been present in the discourse of Silo since 
the beginning and accepting failures is seen as part of the learning process and of internal liberation, 
of becoming independent of success or failure and instead oriented towards the meaning of actions. 
This view and experiences are affirmed by some of the interviewees.
“(...) overcoming this resistance involves the real personal development. So my telling to people 
and people not coming, and telling, and not coming, and instead of getting frustrated, again going 
back to people, eventually it will lead to personal development. But it is a longer process.”227
Explaining or demonstrating the goals of the movement to others in different situations is also 
affirmed as important for learning: “when I say something to somebody what I have learned, I learn 
it very properly. If I (...) keep it confined to myself, within few days I tend to forget it.”228 In this 
way one goes building the movement and working layer through layer towards full participation: 
first overcoming the “resistance to do the action, to doing the actions, to invite participating; then 
next is organising, and third is helping others to organise.”229
An important characteristic that is learned by the participants is confidence. Some of the 
interviewees related confidence to confidence of expressing oneself more openly; others associated 
it with launching social projects and sustaining them. On the other hand, the movement also appears 
as a support, so that one does not feel that he or she is against big forces alone. The orientors are 
referred to as supportive forces who help by giving a humanising point of view, understandings, 
vision and accompaniment in action.
According to Robert Greenleaf, awareness and openness of perception are necessary qualities for a 
leader. Internal work, work with the psyche and “power (...) within you”230 that is highly valued in 
the HM is directly related to this – and vice versa, working for others by organising social activities 
gives a different experience:
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227p.99
228p.106
229p.97
230p.87
67
“People do many activities but ultimately what they learn is what they experience when they are 
involved in such work. (...) experiences of how we are connected with feelings, experiences of your 
own consciousness, experiences of collective consciousness, and how the levels of consciousness 
goes up, and how these levels go up and down in your personal life. When you are actively doing 
such work, then the level of consciousness rises very high in you. And when you experience this 
high level of consciousness, you have very different feelings within you. This is what really people 
learn. Maybe some people may not be able to express it. But they like it, because they experience 
this. And when you are at a higher level of consciousness, then at that level there is no suffering,  
there is a lot of freedom. And this what you experience, this freedom you know, from the social 
world and the society where you are living with so many terms and conditions and connected with 
so many social things, you rise above all this and then you see things from a different point of view. 
You experience different point of view in your personal life. This is what actually people learn in 
HM.”231
6.3. Challenges and solutions
6.3.1. Mumbai as a challenge to the educational practice of the Humanist Movement
Bombay was founded as a trading city, “built at the entrance to the rest of the world”232 as a colonial 
outpost, where traders from Europe and all over India met, especially after the opening of the Suez 
Canal.233 Trading can be seen as basically part of the productive economy, but places of trading also 
attract thieves, exploiters, speculators and cheaters. Places of trading become affluent areas but also 
easily risky and socially unstable.
Places of trading are also places of connections. Today's world is more interconnected than ever and 
Bombay has been quoted as “metaphor for modern India”.234 In an interconnected world all issues 
become global, compared to responses that are made to such issues in other places. Traditional 
responses need to be reformulated so that they can answer to such comparisons. Just as the project 
of the HM, any reformulations of the value basis of cultures is a long term social process; dialogue 
and reflection takes time. But technological acceleration has made much faster developments 
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possible. This “lag” between technological acceleration and value-based dialogue means that we are 
in a period of transition and disorientation, where short term and immediate answers are the only 
ones we can be certain will function. This leads to destructuration processes in the society.
Certainty is one matter and intention is another, but a constant lack of certainty is hard to take and 
the “fear of freedom” depicted by Paulo Freire becomes accentuated. Financial centers like Mumbai 
offer an image of security of income, but as the city becomes more and more crowded, life in the 
city becomes harder and interests conflict. Several of the interviewees mentioned that one of the 
challenges for the HM in Mumbai is the simple fact that life in Mumbai is hard and people do get 
tired and do not have so much energy for participation in voluntary activities. Nowadays, over half 
of the city's population “lives in slums, on pavements, under bridges, near railway tracks.”235 
Overcrowding is visible in slums, but it affects everyone in the form of traffic jams. During the peak 
hours the trains are loaded with more than twice as many people as they were designed to carry236 
and those who can afford to move by car have to spend hours to reach their home suburb, if they 
work in the city.
As a result of all of the above factors, people living in Mumbai look at their life rather from a 
pragmatic than idealistic point of view. Even those values and ideals that people may adhere to in 
their thoughts, often do not lead to actions:
“Somehow today's society's condition is that people are not believing these values. So everybody is  
talking about values, (...) religious (...) and political people are also talking about values. But when 
individually I have to face the problem, then I forget about values.”237
Here is the essential contradiction and vicious circle. There is a wish for a better society, but often 
there is also a lack of practical steps towards a better society. “(...) in today's time, (...) people are in 
hurry, they want instant things; instant coffee, instant reservations; in the same way, even instant 
personal development.”238 This is not compatible with the point of view and the project of the HM, 
which is anchored in a long term point of view, as explained by the interviewees. Several of them 
state that consumerism is one of the biggest challenges for the HM and also for other voluntary 
organisations in Mumbai.
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Although my interviewees stressed that people come to Mumbai to earn money, from essays by 
researchers239 and other discussions I have found that besides economic hardships in the countryside 
traditional oppression in the form of the rigid patriarchal caste system attracts migrants to the city. A 
multi-cultural and cosmopolitan city which was founded through migration has its own factions and 
social distinctions, but the social categorisations are more fluid than in many a small countryside 
village. Both an interviewee and an essay by researchers Rajendra Vora and Suhas Palshikar affirm 
that even those who are most discriminated by the caste system do strive to retain links with their 
villages of origin. An interviewee who lives in a slum said that in his area, many people actually do 
return to their villages and there is a lot of people coming and going, and this produces a lack of 
belonging in the people:
“For example, in my neighborhood, people come from outside and they stay on rent. They think that  
they have to send money to the village, so they throw litter and everything outside the house, but  
they don't think that they have to stay here. If there is a common problem, they feel, why should I  
worry about it. I have to look into my work and send home the money.”240
Contrary to the above arguments, Vora and Palshikar do argue that most of the inhabitants of slums 
did not move to Mumbai “merely to make a livelihood; they came with the hope of living a new 
life.”241 However, not everyone welcomes the immigrants, especially when they flow in by millions 
and take over land which local big shots want for big profit making. And according to a 1995 
research paper by Swapna Banerjee Guha “urban planning in Bombay has consistently served the 
interests of the dominant elite to the exclusion of the majority of the city's inhabitants.”242 Just as in 
many other global cities, so-called gentrification243 plans have been put in motion and in practice 
also in Mumbai.244 The relocation of urban slum dwellers has created a vicious circle leading to new 
conflicts between the relocated and the old inhabitants in the places of relocation (which today are 
no longer “in the faraway suburbs or even extended suburbs but in rural areas surrounding the 
city”245). To have some sense of proportion in this matter, let us consider that over 55% of the 
population of Mumbai lives in slums and these slums constitute merely 6% of the city's total land 
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area.246
Additional discouragement to potential migrants is that services in the city are being privatised.247 
Further, politicians treat slum inhabitants as “vote banks”: through intimidation and bribes, the 
votes of these sectors of the society can be bought cheaply in the election markets of formal 
democracy.248
Vora and Palshikar discuss this “gap between the expectations of the deprived sections of the people 
and the dominating agenda of politics”.249 According to them, this kind of a marginalization “results 
in depoliticization and weakening of civil society”.250 Depoliticization of civil society leaves the 
political stage to the mercy of anyone with sufficient funding and this has made it possible for the 
fundamentalist Hinduist organisation Shiv Sena, whose political methods have included a 
considerable portion of violence, to gain power in the city by romanticizing the community of all 
Hindus against the “Muslim threat”, creating spectacles that strengthen their appeal through cultural 
populism251 and promising “direct action for immediate results”.252 Shiv Sena can be compatible 
with the short term mindset of consumerism but according to Sandeep Pendse's analysis, this kind 
of politics “can become neither stable nor organized.”253 What it has done is to bring politics and 
crime closer to each other.254 Corruption is certainly not only limited to some certain political party, 
but is a state of affairs perceived as a general deterioration in the municipal administration and the 
political life of the city. Usha Thakkar writes:
“Expressions of dissatisfaction or dissent are frequent but fail to evoke the expected process of 
negotiation and reconciliation. Phrases such as 'lack of decorum', 'rampant corruption' and even 
'criminalization' are used to categorize the officers and the elected councillors.”255
Political corruption has become clearly a challenge for the HM, whose activists and projects are of 
course affected by local politics and who aspire to both conscientising the people on political issues 
and expressing Universal Humanism also in politics. Problem here is that the average HM adherent 
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in Mumbai is disgusted by the entire subject of politics: “Generally people want to run away from 
politics. They feel ashamed. They consider politics as a dirty subject.”256
Robert Greenleaf considered that a good society does not depend on institutional forms but on 
people who become servant-leaders. The HM takes this view one step further and states that once a 
movement of grassroots orientors (servant-leaders) is in place, a political transformation or in other 
words a non-violent revolutionary process has to be implemented also in the institutional level. In 
the present situation, proceeding to change the institutional context according to an interviewee is 
on the other hand at this moment not timely as the movement is not big enough, but on the other 
hand it is not encouraging or creative to only “sit outside” and criticise.
“We are afraid of going there and as we are afraid, the system knows that these people are never 
going to come here, so they can have their own control of the system and it will become worse and 
worse. We can come out of this if we can throw away our feeling of shame and have guts and go 
there. It is like jumping in some old well (...) where you have to get yourself dirty to clean the 
system.”257
Disillusionment and disorientation is also felt in relation to religions according to an interviewee, 
who also considers that this disillusionment easily turns to nihilism that makes the HM work more 
difficult:
“(...) in Indian society everyone is connected with one or another religion. There is not a single 
person who is not connected with any religion. So when people are connected with religion, they 
see that there is no point, there is nothing that religion is helping them. So they will also consider 
our work something like that. So they will say that this work also will be like that.”258
Further, the habitual way of working for today's civil society organisations in India tends to be 
about “problem-solving” rather than about creating real democracy, where the concerns of the urban 
poor are heard.259 In HM terms, projects by middle class charities in poor areas are more about 
humanitarianism than humanism. Thus also in that direction, some disillusionment follows.
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Nihilistic mental climate may also create risks of moral degeneration. Crime is a problem in this 
kind of a city even without fundamentalists. “Unemployment and the lure of luxurious lifestyles are 
together powerful propellants towards participation in criminal activities”,260 writes Pendse and 
continues to claim that “a large number of killings masterminded by the gang lords in Mumbai are 
actually carried out by non-professionals, young men with no criminal record or past, recruited for a 
particular 'hit'.”261 This is another expression for the “sense of powerlessness, helplessness, apathy, 
and despair felt by the people”262 - a sensation that applies not only to limit-cases. According to an 
interviewee the majority of the people feel that changes are only possible if they are implemented 
by someone with power:
“(...) they want some big name, and we are working in root level, so they are not impressed with 
our work, because it's on a very small scale. People get more interested if someone is very famous 
or very powerful.”263
In a longer term opportunism that bets on corrupt leaders is unsustainable, but in view of the 
uncertainty and instability of the future it is understandable. In spite of that I agree with Pendse that 
this sense of powerlessness can be overcome through experiences of successful social co-operation, 
or as quoted earlier: “once they get a confidence, even if they solve the smallest problem, they 
know they can do it”.264 Another interviewee affirms his optimism that past efforts will one day bear 
fruit:
“(...) they go because their situation tells them that there is a better opportunity there. But their  
thoughts remain, what we have taught them. If our development and our activities are more and in 
force then all of them will come back. It is like a train: if the train is stationary, everybody will wait.  
Once the train starts moving, everybody will rush in. Because whatever we are saying and whatever 
we are doing, is also related to his life, and they know that and they realise that they cannot be far 
away from us.”265
6.3.2. Solutions
To try to adjust to the forms but not to the direction of consumerism, some groups of the HM are 
260Patel & Masselos 2003: 309
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now keeping training programmes designed as modules (“a capsule to the people”266) for 
corporations in different parts of the city. These “human resource training” programmes are 
implemented in all different levels within the companies, “top level, middle level, also worker level, 
labour level.”267 The training programme introduces some of the methods of personal development 
and contributes to the humanisation of relations in that sense:
“Earlier they are depending on the other people or other situation, or something, that comes from 
the external area. Now they realise, why I'm depending on some people and why some people are 
hurting me, why some situation is making me disturbed.”268
The particular speciality of the HM is upheld in that project in the sense that although the 
corporations wish to give payment for keeping those courses, according to the interviewee the 
activists insist on remaining purely voluntary. They are not openly inviting the people to join the 
movement and to go that way further in the learning process, but of course keeping such courses 
makes the HM more known and interest towards the social issues and further participation may 
follow. There is also a questioning of the primacy of immediate solutions:
“(...) we give them the requirement, that if you use this technique in your day to day life, then only it  
(...) will make you grow. (...) Otherwise it will become a system and it will give you a temporary 
benefit, not permanent benefit.”269
Another group is adjusting to the situation by starting clubs with college youth. These clubs are 
basically conceived as a form of extra-curricular education in leadership skills. After going through 
the basic training, participants of the clubs can become members in the HM if they want. Already in 
the training course, social activism is included and middle class youth and slum populations are 
connected in common healthcare and educational campaigns in a slum. The youth learn leadership 
in practice by organising groups of activists in the slums. International Humanist Youth Leadership 
Clubs are promoted in colleges with the help of local members who are professional educators and 
foreign volunteers who attract interest by giving the internationalisation aspect to the co-operation 
in practice. Similar kind of clubs are being envisioned in some other places of the world and 
probably later the connections between the youth clubs will increase.
266p.87
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The youth clubs co-operate with existing associations and institutions to realise the social projects 
and this way the intention in this project is to start with humanitarian actions but involve the slum 
people in the organisation and the definition of priorities from the start, and move from 
humanitarianism to humanism through education.
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7. Synthetic reflections about the interview discussions
It is notable in the stories from the interviews that while it is told that learning needs to take place 
also within the HM, the challenges to the HM are seen mostly outside. This may also largely be due 
to the way the question was posed, “challenges that the HM faces”, and it could have been a good 
idea to ask separately about challenges within and without. It may also be partly due to a cultural 
mode of self-presentation where the collective is respected so highly that one is obliged to be 
careful with critique. In the essay that was quoted earlier, Suzana Andrade also noted that in a 
collectivist culture like in India “people tend to value social harmony and to seek other ways to 
manage conflicts than open confrontation.”270 That might be the case and it can also be related to a 
way of looking learned in the HM, not falling within and staring at own belly-button but rather 
directing the look towards others:
“Today I can tell to different people of different field, some very very simple rule of life: If the life is  
centripetal, everything coming towards the centre, the life will have tensions, whatever you may try.  
On the other hand, if the life is centrifugal, reaching out to others, caring more for others, then this  
life will be free of tension, irrespective of the kind of challenges one comes across.”271
As for avoiding open confrontation, in the interviews solidarity within the movement is affirmed, 
but critical attitude toward existing authorities and (lack of) values is openly expressed. In practice 
persuasion is the preferred method also towards “outsiders” and even though I saw the interview 
stories as “good vs. bad”, that “bad” was not personified or attributed to any particular group as 
such, apart from generic ones like “politicians”. In practice I have seen that the activists of the HM 
co-operate even with people who represent factions which I would consider as almost polar 
opposites of the HM, such as the mentioned Shiva Sena. Factions include diverse kinds of people in 
diverse kinds of situations and indeed one of the HM principles says:
“It does not matter in which faction events have placed you. What matters is that you comprehend 
that you have not chosen any faction.”272
The challenges to the HM are also stated as being actually not a problem of the HM but a problem 
270Andrade 2006: 13
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of the existing established order of things.273 However, if we are now living in this kind of a 
transitional time, a value discussion lag, then the question could be answered in the sense of 
challenges to accelerating the discussion or removing hindrances to the humanisation of the planet. 
The first step may be the recognition of the situation: of consumerism, passivity, disorientation and 
sense of powerlessness that the people are experiencing; of the different forms of violence that need 
to be overcome. The next step could be spreading awareness of the situation and inviting others to 
awaken and leave negative situations. Max Weber's concept of power274 is, in the light of the 
descriptions of the social life in Mumbai presented in last chapter, still today an accurate description 
of current social practices; without discrediting Weber, we can take as an objective the creation of a 
world which works according to a differently oriented kind of power: the power of the whole, of 
humanity. That project justifies the concept of “humanist leadership” as servant-leadership oriented 
towards becoming less like leadership but rather like orientation and coordination.
While upholding a continuous protest against different forms of violence the real challenge is in 
producing exemplars and also in awakening people to appreciate the exemplary characteristics that 
they already are displaying, thus learning from and with the people at the same time as teaching 
them:
“It is important, then, to direct your attention to the best qualities in others, because you will  
project into the world those qualities you have managed to configure in yourself.”275
With that kind of an attention and attitude it is possible to make progress in creating the new value-
basis for the culture even though it takes time. One of the interviewees talks of religion:
“Often I wondered why people go to temples and do rituals. Sometimes it appeared to me 
ridiculous. But I realised in HM that belief plays a very significant role in peoples' life. And the 
temple, the statue of god, may be the representation of god to one person. And for another person it  
may be a stone very beautifully decorated. And to each one internally it may be a very different 
experience. Irrespective of my belief, I've learned to respect that internal experience and belief of  
individuals. Personally I believe now I'm far more religious.”276
Through combining transfer of valued information – the simple principles and practices of the HM 
273p.96
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and Silo's Message – with freedom of interpretation which generates renewal of information, it is 
possible to produce a mental environment with stable references that support dialogue rather than 
repress dialogue; a mental environment that empowers its participants in all levels and dimensions 
of existence; a mental environment that supports the planning and realisation of liberating actions. 
But the creation of a mental environment, a culture, is not just an intellectual dilemma, but rather an 
experiential challenge – an emotional and spiritual challenge.
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8. Conclusions
My initial presuppositions277 were confirmed. The challenges faced by the educational practice of 
the HM in Mumbai are probably to a large part similar to challenges in other big cities. In Mumbai 
the amount of people with a lack of basic economic resources is very high compared to most other 
cities, but the urban atomisation and alienation is present in all parts of the world. Partly the 
challenges are also related to the way the HM functions, since participation and learning in the HM 
involves overcoming resistances to learning.
The HM in Mumbai has also adjusted to the challenges posed by the urban environment by making 
its teaching modular and thus more reachable by the consumer citizens. Yet the learning that a 
person can reach by going through a course module is very limited in comparison to the learning 
that can come about through a sustained active involvement, commitment in action. That dimension 
of learning is not dependent on what kind of particular challenges are involved, as it is a centrifugal, 
creative process. The modular courses of course also demand an initial commitment to attend, so 
the two kinds of learning are comparable, simply involving a varying degree of autonomy and 
initiative. Even an active member of the movement is applying received informations and is 
involved in common campaigns, so that the issue of initiative-making is not to be viewed in an 
absolute sense. Teamwork requires common references.
In terms of community-based education, which is what the HM practically promotes, Timothy 
Reagan who has studied traditional educational systems in different parts of the world (or what he 
calls “non-Western educational traditions”) writes that traditional education “to a great extent, has 
tended to be community based and communal in nature.”278 Educational specialists have not been 
identified but rather “(e)ducation and childrearing have commonly been seen as a social 
responsibility shared by all of the members of the community.” Certain individuals may play greater 
roles in the undertaking, but basically everyone is involved.279 In traditional Hindu society, on the 
other hand, formal education was almost exclusively the domain of the male members of the 
Brahmin caste.280 I do not have source materials or certain knowledge about how the informal and 
apprenticeship-based educational practices functioned, but probably these were communal practices 
divided by caste and extended family borders, especially caste. Today, with the extension of 
277See chapter 1.
278Reagan 1996: 142
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schooling to every village, the situation has changed, but also the traditional communal practices 
surely exist to an extent.
The curriculum and organisation proposed by the HM could become part of communal practices, as 
in some places they have. In modern cities the lack of community limits those chances but in spite 
of Mumbai being an atomised clockwork-like entity, the extended family system and ties within for 
example immigrant communities still maintain a certain social integrity. The schooling system 
allows for another network where to contact youth and parents. Workplaces is another more. 
Important opportunity for the educational practice of the HM might then be that the exchange 
among diverse people in cosmopolitan spaces like the suburbs and slums of Mumbai can act as a 
catalyst for renewal of traditional ways which in more closed communities can become rigid 
hierarchical systems like the patriarchal caste system. That demands intentional effort so that 
diverse communities (divided by language, caste, origin, social class, religion) do not isolate 
themselves from each other.
In the city itself, the challenge of political influence and overcoming violence in that area demands 
massive participation. Reaching massive participation, again, cannot rest solely on some part of the 
population but needs to be a diverse process in order to avoid polarisations that can be used by 
propagators of violence and discrimination. Consumerism and urban pressure act as impediments to 
this process; the use of mass media such as television could be a helpful support and accelerator to 
the participation in the HM, but mass media is an issue which has been largely overlooked in this 
research, even though some of the participants did mention the local newspapers, which the HM 
had produced in some suburbs.
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9. Process description
Compared to earlier semesters, the process of the research project was quite straightforward since 
this was a “solo-project”. Making a project alone does not include the negotiation process that a 
group project involves. Every group develops its specific kind of a culture and conflicts within the 
groups are more a rule than an exception. That leads to a significant social learning process which is 
very interesting but my experience is that working alone is more efficient. A project that is 
composed as a group compromise during such a short period of some months becomes usually a bit 
vague and undefined.
The challenges of working alone for me involve mainly the issue of self-discipline. Another issue is 
the lack of feedback. The only person who reads the unfinished writings is the supervisor, at least in 
this case. Self-discipline was an issue in the beginning phase, but once the theory chapter took form 
and the methodology chapter began forming, it was much easier to keep working regularly. That 
may also be not only a self-discipline problem, but simply an issue of feeling lost with the project.
The first stage in the process concentrated on the theories and the clear definition of the research 
focus, and this stage took the months of September, October and some of November. The month of 
November the main focus was formation of the methodology chapter. Then I arrived in Mumbai. In 
the beginning of December I made the interviews and transcribed them. During the first three weeks 
of December I also studied the social framework called Mumbai, reading and participating. The last 
week of December the entire analysis of the interviews was written.
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10. Summary
10.1. Summary in Danish
Uddannelse for Aktiv Ikkevold undersøger ideer og praktik af den Humanistiske Bevægelse, en 
internationel bevægelse mod forskellige former af vold. Undersøgelsen fokuserer på 
læringsprocessen som sker i deltagelse i den Humanistiske Bevægelse i Mumbai, Indien, og er især 
rettet til indsigt om udfordringer til denne uddannelsespraktik. Feltarbejdet involverer interviewer af 
ni medlemmer med forskellige slags deltagelse i bevægelsen. Teorier fra Robert K. Greenleaf, Silo, 
Paulo Freire, Jean Lave og Etienne Wenger er brugt for at skabe perspektiv på 
interviewdiskussioner; forskningspapir om den sociale situation i Mumbai er også refereret til. 
Metodologien i feltarbejde er baseret på semi-strukturerede interviewer som er analyseret via 
kombination af interaktionistiske og hermeneutistiske metoder.
10.2. Summary in English
Education for Active Non-violence examines the ideas and the practice of the Humanist Movement, 
an international movement against varied forms of violence. The research focuses on the process of 
learning through participation in the Humanist Movement in Mumbai, India, and is especially 
directed towards insights about the challenges to that educational practice. The field study involves 
interviews of nine members with varied kinds of participation in the movement. Theories by Robert 
K. Greenleaf, Silo, Paulo Freire, Jean Lave and Etienne Wenger are applied for gaining perspective 
on the discussions of the case study; research papers about the social situation in Mumbai are also 
referred to. Case study research methodology is based on semi-structured interviews analysed 
through a combination of interactionist and hermeneutic methods.
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Appendix I: Answers to the initial query
Member 1:
1. WHAT ARE THE BIGGEST CHALLENGES FACING THE HUMANIST MOVEMENT IN 
SOUTH ASIA?
Huge existential issues
Lack of infrastructure of communication and travel
High illiteracy, limited perspective, predominance of superstitions
More stress on 'concrete' humanitarian work than humanist transformational
work
Manipulative politicians
Heavy demand from family reduces time availability
2. WHAT ARE THE BIGGEST CHALLENGES FACING THE HUMANIST MOVEMENT IN 
MUMBAI?
Growing social indifference and reducing voluntarism.
Growing pragmatism and 'minding my own business' attitude
Strong trend of consumerism.
Search for material gains - 'what will I get out of this ?'
Time constraints - lot of time and energy going in travel
Lack of process perspectives and need for immediate results
Member 2:
WHAT ARE THE BIGGEST CHALLENGES FACING THE HUMANIST MOVEMENT IN 
SOUTH ASIA?
Too many languages to deal with. 
People are very busy with their lives.
Suspicious about new philosophies. Know all attitude and tendencies to compare with the old 
existing models.
People look for personal gains from the Movement and expect changes only from the out side and 
not to change from within. 
Family ties are very strong and to get the involvement of the whole family is very difficult.
2. WHAT ARE THE BIGGEST CHALLENGES FACING THE HUMANIST MOVEMENT IN 
MUMBAI?
Mumbai is like all other big cities in the world, where people come from other parts of the country 
to make a living and that inhibits them from giving time to any other activity.
Festivals, community get-togethers, use the little time they get and they find no time for other 
important social issues, and leave them to others to take care. If I am OK every thing is OK is the 
attitude. People are busy trying to cope up with modernism. 
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Appendix II: Interview questions
What kind of learning happens in the humanist movement? / what do people learn in the HM?
How does it happen? - Can you give some examples?
When is the humanist movement active and where?
Who decides what the movement does?
What have you learned?
What changes are there in your life as result of participation in HM?
How is the relation between the HM and your work or position in the society?
How is the relation between the HM and your family life?
How is the relation between the HM and your religious practice?
How is the relation between the HM and other human relations than those already mentioned?
What motivates you to work in HM?
What do the people in the surroundings think of the HM?
What are the challenges faced by the HM in Mumbai?
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Appendix III: Interview transcriptions
Note: The entire interviews were not transcribed, only the most relevant parts, included here.
Member A
member for 17 years
earlier on, social projects. Now centered on personal development projects.
“our friday meeting, we take it as a laboratory, testing many things and sharing views on many 
things (...) some of the member have designed our own program (...) one of the program is called 
Meditation 1,2,3, based on our relaxation course. (...) we are giving as a capsule to the people. (...) 
Most of the time people are searching for a solution in the external level. (...) they go to some place, 
they go for a movie, they will go for some other activity, for a temporary purpose. We have made 
that program such that people can go inside and they can see themselves that they have the power 
and they can, inner change, all external factor can be changed immediately. So we have designed a 
very powerful program. (...) See, there is no external power available. The power is available within 
you, and you can (...) change your life.”
They have done 20-25 programmes all over Bombay.
“three programmes in corporate companies and now more programme, they are offering us, can you 
come and design for us or you come and tell our official staffs, in all the level, top level, middle 
level, also worker level, labour level. So they are very impressed by that program, this is such a 
good program where people can realise their power. They are not dependent on others. (...) Earlier 
they are depending on the other people or other situation, or something, that comes from the 
external area. Now they realise, why I'm depending on some people and why some people are 
hurting me, why some situation is making me disturbed.”
“They insist that we take (money), (...) but we are giving on purely voluntary basis and we want to 
spread that concept also in society, that voluntarism is a different level of power. (...) The value of 
the programme is not equal to money. It cannot be counted in that way.”
“we are not inviting them to join the movement, but we give them the requirement, that if you use 
this technique in your day to day life, then only it (...) will make you grow. (...) Otherwise it will 
become a system and it will give you a temporary benefit, not permanent benefit.”
“The environment of the movement is found very less in other groups, the movement environment 
in which we are working. It's like a child is staying with his mother. Many times we fall down, (...) 
for example, in 1994 we organised a very good program on consumer care where we invited more 
than 5000 people. In that program, hardly 25 people were there and we had organised the 
environment for 500 people. Then, all the power goes down. That for me in the movement was a 
turning point. At that moment I thought of leaving the movement. Movement is not worth, at that 
moment was my feeling in negative terms;  people are not understanding their value, they are not 
caring for others, they are irresponsible, (...)” At that moment he had a meeting with his orientor. 
“In that meeting they have given me the vision. I don't think that any group can explain or give that 
type of support. From that time I understand, that it is not the people want this type of programme 
(...) I have done my job, it's the people's loss. Why should I suffer? (...) I get that type of support, 
inner support really, and from that day whatever I am doing, I'm doing selflessly, and I understand 
the concept of teamwork, on that day. Both sector are very important: teamwork and individual 
thought. Individual thought can influence the team and team influence the individual work. (...) I 
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got that type of clarity from the movement. (...) Without expectation, without any condition I'm 
working (...) in my day to day life also, in business, in family level, (...) not to react, but to respond” 
- not being reactionary, thoughtless, but responding consciously.
“In movement we start relaxation, and in religion they start with their kind of relaxation, but leading 
to the same. (...) You can say, I'm more able to understand my religion through humanist thought, 
the thought of non-violence”
Decisionmaking “most of them is a group decision and first of all in our regular meeting we will go 
with a multiple opinion and then we choose the best one. (...) in major cases we always invite (the 
general coordinator of the council) to have a meeting and then go forward. What we learn from the 
movement, from (lists some names of local general coordinators), (...), earlier we used to take one 
man decision, everybody say I'm right, and then we were not able to come to one conclusion. Then 
we understand the value of taking opinion of everybody and then eliminate what is not required, 
and finally from two or three opinions, better to have one. Earlier, if my opinion was rejected, I 
would have gotten disturbed.”
family members, “earlier if I went to the meeting, they said it's a waste of time, you are not giving 
proper time to us, always in the meeting, always doing for the society, not for the family. That was 
earlier.” Instead of dropping participation in the meetings in order to be with the family, they took 
families with them in the meeting. “Come once or twice and then see what we are doing, and then 
give your opinion. First jump into the water and have that experience whether we are doing wrong 
or right.” They changed their mind, “this is a good technique.” They also recognised that there was 
a positive change in the person. Now family members are participating.
Outside, “they have very good image of Humanist Centre of Goregaon, Humanist newspaper 
Goregaon Today, a very good image, and we have a very good face value. These people, say 50 
people, are really reliable people and anything major event, like flood and whatever comes, people 
will come to us. (...) In many programme they come. But especially the personal level of 
participation, they are busy in personal issues, family issues, professional issues”
“Challenges? Major is the time factor.”
“We have to make such a capsule, we cannot give them the whole goody-goody of the movement, 
the best of the movement, but we have to tell them in such a manner, that they can ... it is like a 
capsule, some of the programmes is like a capsule that we are giving, so they like to participate with 
us. What is missing is professionalism, like come what may, we stick to our integrity. Like if you 
commit to 9:30 to people, then (...) out of ten member two will come 9:25 and eight will come at 
9:45 or ten o'clock. (...) If we go with professional schedules and programmes of personal 
development, we can do wonders.”
Member B
member for 1 year
“I've participated in a couple of interactions in slums near Nehru Nagar. (...) I met the kids of the 
area and saw how we are trying to revive, trying to understand what sort of problems they face, 
what are the ways in which they tackle their problems and how our way of looking at the problem 
and solving it is changing their mindset.”
“we'll not be able to prioritise. They have to prioritise. We have to actually look in the terms of how 
they can improve their thoughts, improve their consciousness while being amidst the problems.”
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“That's what I learned from them. What I pass to them is how they need to change on certain 
aspects. I tell them about the importance of education, that they should have. I tell them about how 
they can improve their living standards while being in that small place, how they can improve by 
having a joint effort towards some common problem rather than looking at that problem from 
individual side. That I have to pass to them, but at the same I have to learn a lot from them, in the 
way how they manage. With minimal resources, how they manage, when we find it difficult in 
Bombay to survive with an annual salary of about 100.000 rupees, how are these people managing 
with 30.000 rupees. And that with a family of around 3-4-5-6, and also at times you find some or 
other member of family is basically under some or another medical treatment. (...) this we need to 
learn from them, how well they accept their situation, whenever you go to their house you don't see 
worried down faces, some of the houses you might be cheered to be seen, amongst these problems 
also they have that glow of smile on their face, you know? That we can learn from them! With so 
much problems, with so much pressures, they still have a reason to have a smile on their faces for 
someone who just has entered their house. See the capacity, or strength or courage that while they 
might not be able to meet their daily bread or butter, if someone comes around to their house they 
are ready to offer him tea, coffee, happily. That is the best thing from their side. It opens our eyes on 
various issues. People who basically keep their hands closed, their wrists closed, you know, they 
can learn that this is the way one can give. It's not much you give, but it's with what feeling you 
give that matters. That's what we learn from them.”
other forms of learning
“we have our weekly meetings where we definitely have a set of practices. (...) seminars (...) 
psychophysical gymnastics, we learned a lot there also”
personally what most important learned:
“I like the approach that the movement has in terms of providing solutions which are much more 
long-lasting. I don't see in our movement solutions which are short term. Our solutions are much 
more... the depth of the solution is very good when we are attending the problem. Although the 
process is slow, but it's basically a long-lived solution.” this is something new to him
“I also learned about the various aspects in which the basic aspect where we respect individuals, we 
respect him independent of anything. The concept. At times I personally had a prejudice, that I 
would not prefer with someone... he's a smoking type of person, I was prejudiced, that I should not 
be in that company. But a lot of change has been brought on my own mindset, that it's their choice, 
and they are free to have that choice. We should not be imposing our willingness upon them. It was 
very important for me to learn. I had a closed outlook to such people. I think someone smokes or 
goes out for a social drink occasionally, I think he's wrong on that front. The movement definitely 
changed my attitude on that and now I'm readily accepting to such environments. I don't find myself 
disturbed when I'm amongst them. Internal Landscape book has helped a lot, the guided meditations 
have helped a lot to address various issues every saturday when we meet.”
day-to-day life changes:
“It enchanced my outlook on various aspects of life. It improved my relationship to myself, 
primarily and then extended the same to others also.”
made him more critical at work, as entrepreneur, if he does not agree with the client's objectives he 
does not work with such a client: “earlier on I felt reluctant to take decisions which might seem 
offending to the other person. Now i no longer feel reluctant to take those decisions. It is about 
integration of both aspects: me and my client, has to go together. It cannot be individual directions, 
because if we both have a direction we would like to go, then over a period I'm about to break my 
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relation. I'd rather deny it at inception or first make a prior attempt to make them understand what 
sincerely it is that I'm trying to do. And if you feel that you have a similar thing, only then we can 
go together.” (Confidence, taking charge)
family: “it was always a very bonding type of family without any conflicts amongst us, so as such, 
we were always living a very enjoyed type of life. I never had a conflicts or such type of thing for 
which a corrective measure was needed. They have always been supportive to whatever decision I 
want to take. So even when I told that I have started working with (the HM) so they are always 
happy because my dad comes from a sarvodaya type of background, what Gandhiji practised. He 
has participated for 20 years in activities which are against cow slaughter so he's always about that 
kind of measure so we've also been brought up in that kind of environment.”
religion: “I am much open to all those aspects in life. I have a muslim friend and I basically am 
Hindu. Even today if I'm sitting with them while they are having non-veg food, it does not disturb 
me. And they never object at all if they come to my place so I think, to me my religion is what I 
practise.”
decisionmaking in HM: “I'm too young to answer that, being just one year in the movement. I'm 
actually in the learning process of what different activities are we associated with. About decisions, 
I might not be the right person to answer...”
thoughts of people in surroundings: “They appreciate our work a lot. A lot of positive energy (...) 
What we need more than anything else, is the positive support of the people, and I think to a great 
extent we are always supported by them. Otherwise it becomes difficult. As we say in movement: it 
is better to take all together rather than fighting alone on the other end.”
do they join the movement? “That's basically a flow concept, it's like a flow thing, someone comes 
and someone goes... (...) I'm very optimistic and I try to put in more and more efforts as much as we 
can. We've tried basically to develop the International Humanist Youth Clubs, but our efforts have 
not been so positive response at the colleges, wherever we've put it across. Might be because there 
are tight schedules of all these professors and with so many cultural activities right now in place, 
people do not want to adopt a new thing (...)”
challenges (see above as well):
“we still have a challenge to actually increase the number of people that we are working with. 
Increase number of people who believe in us. With so many religious fronts right now in place, to 
get people to common religion is one of the primary challenges. Today what we see is the people 
conflict amongst the religions themselves. There are groups. A group follows a particular leader, 
then the other group follows a particular leader. So in such a scenario we want to basically integrate 
the groups of different religions, where today religions themselves are parted among different 
groups. So that is one of the biggest challenges that we are facing in Mumbai also. There's a 
particular group which acts for a particular leader. If you tell them that you have to work for another 
scenario, the acceptance is almost not there, because they see that their leader is doing the right job, 
pressing on the religious buttons, emotional sentiments, taking them on the route that he wants and 
thinks appropriate. While he has to understand that whoever has tried to do it, it has always been 
short-lived. Or a longer term, it is basically the broad-based thinking that helps the emergence of a 
new scenario. Right now what challenge I face is basically making people understand a common 
objective of wellness for all rather than a particular group or a particular community, is more 
important.”
“I'm happy to be in the movement. And I think I am the youngest as such, with me and (...) we are 
the young brigades of this movement now.” he is 27.
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IHYLC: “The management is at the moment not allowing us... (...) they keep the excuse that we 
have something going on, there is these college admissions, in June when we went, new admissions 
for marticulate students were going on, so they said no, exams are coming, when we went in 
November they said no, now we have annual day celebrations coming on. So it has been delayed 
and delayed and delayed.”
Member C
member 15 yrs
Learning from HM: “Basically, the way of living life (...) whatever your condition (...) taking 
responsibility for society.”
daughter translates: “When he takes the responsibility and teaches it to others, then his 
responsibility increases. So he has to be more disciplined and better and play an idol for the others. 
So you have to interact more freely with the people when you participate in road shows and rallies 
and everything. You don't feel shy talking to different people whom you don't know. You also get to 
know about different people in the society, and their way of life.”
“After he joined the movement he is able to tackle problems very easily and doesn't get excited 
when something happens”
“Naturally this is affecting my family life and my work life and everything, I observe everything 
with those particular thoughts of the movement and try to balance it”
He says that if the family members would join the movement, they would be able to understand 
better what he tells them and what changes he is looking for.
“Doesn't affect my religious belief, because basically I don't...” not very religious “We don't follow 
all the practices of the religious life so it does not affect much the religious life.”
“Generally we all together make the decision, and generally some project was launched by our 
senior members, so we may follow. We may do some changes, or according to our condition, but 
some projects are launched from the senior members, some projects we take in our neighborhood 
members, decide commonly and start the project.”
“The principles of the movement are better than any other political party or anything to bring about 
changes in the society, so movement is better. That's why I'm in the movement. So many movement 
and NGOs are working for peace in the world, but all are having their own idea, they come with 
their own ideas, some religious, some say hindu will bring peace in the world, some other christian, 
some muslim, they are also working for the betterment of the society, but their concept is limited 
with their group of people, their followers. In hindu, there are also so many different communities. 
Different communities, different cultures are also doing something for the society but their kind of 
thinking is somewhat limited, to their own caste or creed. Lions club of India is very big club, all 
rich people are member of that, but they cannot understand the problem of slum people. They are 
working for society but their way of working is different. So in movement I find that I can work 
with all people, whether he is poor, whether he is wealthy, whether he is male, female, whether he is 
literate or illiterate, whether he is hindu, muslim or any caste”
what do the people in the surroundings think of the movement:
“Normally majority people follows the highlighted people: leaders, political parties or religious 
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heads, so they want some big name, and we are working in root level, so they are not impressed 
with our work, because it's on a very small scale. People get more interested if someone is very 
famous or very powerful. They think that they can't bring about much change if they work in a very 
small group. They think that if big political parties participate in such things, then only they can 
bring about some kind of change. They also think some religious people can do something for 
society because they are having big funds and big followers.”
Challenges:
“basically we don't get members. People are not ready to work with us. Otherwise, we are not going 
to them, actually, we are not approaching people and we are not actually expanding our ideas to 
them. We don't have sufficient time, or we are not managing our time. (...) Somehow today's 
society's condition is that people are not believing these values. So everybody is talking about 
values, (...) religious (...) and political people are also talking about values. But when individually I 
have to face the problem, then I forget about values. So when I talk about the movement, thoughts 
of the movement and improvement of the country and personal development, then people like this 
idea of values, but somehow they do not want to participate, they do not want to take 
responsibility.”
why?
“Because of today's environment. Society is facing so many problems, all this corruption and this 
violence, (...) people want to live in some sophisticated life, they want all amenities, facilities, (...) 
people believe that if we have everything with us, then we'll live happily. So we have to earn more. 
Fast earning and big money making lowers the family life and society life even.”
Member D
member 12yrs
learning in HM
“People do many activities but ultimately what they learn is what they experience when they are 
involved in such work. (...) experiences of how we are connected with feelings, experiences of your 
own consciousness, experiences of collective consciousness, and how the levels of consciousness 
goes up, and how these levels go up and down in your personal life. When you are actively doing 
such work, then the level of consciousness rises very high in you. And when you experience this 
high level of consciousness, you have very different feelings within you. This is what really people 
learn. Maybe some people may not be able to express it. But they like it, because they experience 
this. And when you are at a higher level of consciousness, then at that level there is no suffering, 
there is a lot of freedom. And this what you experience, this freedom you know, from the social 
world and the society where you are living with so many terms and conditions and connected with 
so many social things, you rise above all this and then you see things from a different point of view. 
You experience different point of view in your personal life. This is what actually people learn in 
HM.”
how does it happen?
“I was introduced to the movement in 1979 or 78 or 77. (...) but that time I was very young. (...) I 
did some work with personal work and all such things. But after that (...) there was a lot of other 
excitements (...) at that point of time maybe these things were not very important (...) I was a 
collaborator for many years. (...) My friend was going through enormous suffering. (...) he had 
some family problems. (...) I had some books (from the HM) (...) I read something with my friend 
and I found that he was much better after reading those things so that was a very nice experience. I 
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also felt doing a great help to my friend, it was a very satisfying experienced. That sparked and then 
I met (with members) with a lot of questions and a lot of curiosity to learn more (...)”
“There was a lot of resistance from people around me that 'what are you doing? Why are you doing 
all these things?' there was a lot of resistance from my family. Not because this work is bad or 
something, but they felt that maybe I will not do my business well, I will be running away from my 
responsibilities, it looks very strange to work like this in the society. When there is our own 
religion, why you do these things (...) my friends were looking with me very differently (...) but I 
was feeling very nice about what I was doing and I ignored those resistances. (...) I started a new 
contact with my same friends (...) from a different point of view, from humanist point of view, 
making them understand more meaning of life and feeling of unity within you (...)”
“We had a project called 'India can be different, if we are not indifferent' in 1999, but it was 
launched in 1997 (...) there was a gathering in Shivaji Park”
“my internal strength was growing... all these experiences had accumulated and I was growing very 
much”
“we started Human support projects, implementing in a larger scale and going away from your 
hometown and implementing in other areas with different culture, different language and all that”
Accompaniment etc:
“I went to (certain place in Bihar) and those people agreed and this was very strange experience, 
that I told them that we will make members and we'll have to fill up file cards, so I gave them some 
file cards, and when I come home in just ten days I received 1500 membership forms. So it was 
really a great surprise for me that how can so many people become members in the HM. So it was a 
very strange thing for me and I told (my orientor) that I am going back and I would like you to 
accompany me because I don't know whether what I am doing is really a dream or is a reality so I 
want you to come with me and check. (...) So he encouraged me a lot and he prepared materials 
about how to sustain this project and work with these people.”
Teaching by example:
“I went there, and I found that there was not much participation from the people, people are just 
attracted. So I told them that we need to work together. So how can we work together. So I said, we 
can start by cleaning the village. So I took a sweeping material and I started sweeping the village. 
And they find it very strange so all of them join me in cleaning the village. For two-three hours we 
were cleaning the whole village, and after two-three hours we realised that we had done a 
wonderful job.”
“There was a lot of enthusiasm in the people and they were very surprised and also they had a 
curiosity that what is my purpose of going to such strange people and working with them and what 
is it that I want from them. (...) You are not a political leader, you are not a religious guru or 
something like that, you are just a common man like us, you don't even have an organisation like us, 
we have some such organisation but you don't have, why you come here? What do you want to do 
with us? So it was a very strong bonding of friendship that was developed between us and I was 
enjoying this – of course it was a very difficult situation to live in those places. Nobody would think 
to go like this, it was a very crazy idea. (...) Probably it was very horrifying because there are a lot 
of disturbances in those areas and nobody would visit these areas. They were considered to be 
unsafe.”
“I stayed with them, I shared their food, I lived with them and then I worked with them and they 
also liked me because they find me that I'm not discriminating, I'm like true friends. That kind of a 
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bonding was generated. Then I invited them to Bombay (for training)”
“they had basically some agricultural problems so I had some friends who were in agriculture, 
doing very well. So I collaborated with them, they learned from them, they started applying those 
techniques in their fields, so that helped.”
decisionmaking:
“First time I went, my meeting was only one hour. I told them about the HM and left the decision to 
them. So when I came here, they sent me the file cards. Now I received the file cards. Now what to 
do with the file cards? So I had to do some activities with them. Somehow I had to get myself 
connected with them. So we gave them idea of Humanist Centres. So we told them that all these 
things have to be worked according to situation there. It does not work according to your ideas. So 
when I went there then I asked them the questions, what is the living conditions of the people? 
What are the good things about their life and what are the worst thing of their life? So they told that 
the basic problem what they are facing is that there is no income. So earning money and getting 
occupied is a difficulty. They lack resources, they lack education, they lack health facilities, (...) I 
found that it was really their ignorance of the technique of farming that was the reason for the lack 
of income. (...) So I thought of helping them there.”
“I found that all these villages did not have electricity. The contradiction was, the paradox was this: 
there were coal mines near those villages. So, the government digs out coal from their village and 
gives the electricity to Calcutta and Patna and all these places. They were living in these places for 
maybe last 400, 500, 200 years, but they were not given the electricity. So I told them that, 'What 
are you expecting from you life? With your resources other people are prospering. Not bad, you 
should not have any objection for that, and it's good that you are not objecting that. But how can it 
be that you are not even asking for yourself? This is your government, this government you elected. 
Just because you are silent, you are not working concretely for your future and because of all this 
lack of resources and infrastructure and all that, the youngsters did not remain in the villages, they 
used to run away to the cities. (...) I (...) started planning with them to overcome these difficulties, to 
fight these problems, of course non-violently, and I told them that the only solution you can have is 
if you organise strongly with systematic organisation, with systematic goals in your mind (...)”
“once they get a confidence, even if they solve the smallest problem, they know that they can do it, 
then the whole thing grows very fast.”
family:
“they never objected to my doing things, they were only worried that I may neglect my career or my 
family”
“doing all these things (...) made me very conscious about things, it increased my capacities, it 
increased my understanding and I could relate to things in much more different manner than 
otherwise I used to relate to things. My relationships were very close with my family, with my 
friends, with my relatives and all that, and I was considered a very different person than normally 
what other people are. My body language, my talking style, my involvement, everything was very 
much increased. I did not have fear, I could be a good advisor, people would like to ask me about 
my advice, in difficult times I was always there. So in one way I became very close to people, my 
own people (...) my attention was very stronger in things, I could do things much stronger, I was 
understanding things from different perspectives. So that helped me in my business also. (...) Also I 
had many friends in different fields, neighbours, college friends, humanist friends... that way the 
connection with the society was drastically improved and relationships were very meaningful, not 
just 'hi, hello' and spending time with useless things, it was more with understanding each other, 
understanding difficulties and how to solve it... communication with everyone was very personal so 
all these things were very helpful in personal life. So it happened like this that because of this I 
94
could create a strong bond within my family and maybe I became like a reference in my family. My 
sons look to me as a different father, my wife look to me as a differen husband, not usually like she 
finds otherwise, so (...) human relationships was very strong. That also helped increasing 
productivity, business volumes, managing systems because administrating the structures and 
organising things was very useful also in the business.”
“I was born in a business family. My grandfather was a businessman, my father was a businessman. 
And I did not find that they were bad people or that they were people who were only for the money. 
They also had their own world, they also had their own values. They were also contributing. (...) If 
you do trade and businesses with the right practices, with article value, then it is a very different 
matter.”
challenges HM in Mumbai:
“Firstly, we do not have many volunteers. And the main reason for this is that in today's time people 
are attracted only in matters where there is money or entertainment or fashion or prestige or power 
or something like that, and our way of working is very plain. People don't find any incentive in 
working in the HM. It is their notion. And most of the people are so much influenced by the world 
around, the things that are happening around. It is difficult for people to understand our work. It is 
the main challenge. People cannot connect our work and their life. It is according to me a big 
challenge.
Second thing is that people are superficially believing in religion and in India, basicly you know 
religion has very old roots. And there are many ways, many things available in religion, just going 
to temple or getting involved in religious things people feel that they're doing good work, so that is 
difficult for people to find an alternative to their religion in us. And in Indian society everyone is 
connected with one or another religion. There is not a single person who is not connected with any 
religion. So when people are connected with religion, they see that there is no point, there is nothing 
that religion is helping them. So they will also consider our work something like that. So they will 
say that this work also will be like that.
If people will work in HM, they will not get power, they will not get prestige, they will not get 
money, they will not get entertainment... they will not be called fashionable... so because of all that 
it is very difficult for a person to, where will he relate, what will he relate to, and that internal 
experiences: unless you work for some time, then only it will happen. It is very difficult for people 
to go and look within them. Then some people consider yoga and gymnastics as more important... 
they find that socializing means going to parties and get-togethers, working in Rotary club, working 
in Lions club and all these things so... and moreover people are seeing television. And most of the 
time they are occupied in their occupation, their work. Or else they are busy solving their financial 
difficulties, their existential problems, so considering all these things people don't have really time 
or they don't find solutions in working in the HM directly, there is no incentive like that.”
“Sometimes they find that our dedication is so high that they find all these ideas very crazy. Also we 
work with every class of people. So if we work with the lower class (...) then the problem would be 
that the people around there will be so much into difficulties, financial difficulties, that they would 
expect that if you work with them, you will help them financially and you will solve their financial 
problems if they're with you. The moment you solve their financial problems, it becomes a habitfor 
them, so that unless you solve their financial problems, they will never be connected. So it's a 
vicious circle. So people are actually in the vicious circle of life. Very few people can come out of 
that and can look things very differently.”
“Also people's consciousness is very low at this point of time. (...) The best way people know how 
to treat their problems is to drink wine and forget their problems. People don't have a tolerance 
level, people don't have a spirit to fight out their difficulties. And moreover, these political parties in 
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the established system are not allowing people to. (...) Political parties have their propaganda which 
is fundamentally diving people and making people occupied into some problems.”
“People don't find much incentive, and it's not only with the HM, other organisations also. Today, 
political parties do not have much volunteers, so they have to pay the volunteers. So if you are a 
social work organisation, you don't get volunteer workers. You have to pay your workers. (...) 
Actually other organisations get their work done by monetary compensations. And if we also start 
doing it, then there is no difference between what we are doing and what they are doing. So 
basically I see that it's not a problem with us, it's a problem with the system. But system has a 
solution by giving cash compensation which for us is not meaningful to do.”
“Also what has happened is that the members, those who were very strong members at one point of 
time, they have crossed certain age. So now if you see in India, all the orientors are aged between 
45 and 60 or maybe more than 60, so there's a big gap. There are no youngsters. And that's the 
reason why we want you to work in the colleges. That's another difficulty, that the conditions of 
origin of the process, originally it went through, it did not continue in the similar fashion”
“Another thing is permanence in many things. We just created demonstrative effects. We did not 
work with permanence in any one thing. And if you remain permanent in one thing then you cannot 
do other things. (...) Today's orientor does not have that much energy, and that much time to share 
with the similar way to carry our campaigning and motivation and building of structures.”
“There are many people, but the difficulty is increasing the level, making them go out and do 
projects and making them understand that what they will go through is very difficult. Earlier times 
(the orientor of the mother council) has come in a mission. Now producing such mission in today's 
time is a bit difficult. People are not ready to commit that or maybe we don't have that much 
motivation for the people, to accept those challenges. So, we need to work with all these things.”
“Working with freedom and independence is very wishful thinking but it has also it's difficult part: 
keeping the commitment and working with the vision and all that. It is difficult.”
“another problem is with humanist people. Basically some of our people are in a hurry to implement 
these things, they are result-oriented. But really speaking, our projects are not like that. Actually our 
work is actually nothing and it is actually a lot of things. In a way, as I told it is a work with the 
consciousness, so it doesn't happen just like you see a movie and people get those temptations but 
that last for how much? Half an hour. After half an hour you forget the movie and all these things 
have gone. So, awakening the consciousness of the people is a long term process. Now for example 
if you see me 15-16 years ago, I was knowing this, I was in touch with the HM, but I was not 
strongly convinced of the idea of the HM. Only when i got experience in my consciousness (...) so 
really speaking it's not a problem. But regularly do things, (...) keeping the platform alive is the 
thing. So I personally feel that this is what we are doing really. (...) this is a process which will take 
years and which will have to allow pauses and gaps, because ultimately you cannot change things. 
You can change yourself. But to change others, it has to spur in them. And some people may 
understand or they realise this faster, some people realise and again they lose.”
Member E
26 yrs in HM
20 yrs old when joined.
Learning:
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“In HM, working always had two dimensions. One is working with self, and another is working in 
the society. Working with self gave us much more energy, ability, competence inside in working 
with society, and working with society in turn gave us a lot of energy, internal clarity and 
purposefulness of life.”
Activities:
“right from very beginning we were involved with approaching other people. Our first campaign 
was with reference to active non-violence as the only way out, and we printed leaflets and we were 
distributing them on the street. This was at that time very difficult for me to stand on the street and 
distribute the leaflet. We had another project of protesting against commercialisation of education. 
Again we made leaflets, we made posters, and we were to take actions on the street. And I had 
tremendous resistance to do that kind of work. I remember once during those days I was asked to 
give a speech, to share my experience, and my legs were shaking. I tried all possible ways of 
stamping the feet, taking deep breath, etc. But nothing would help, and the legs would keep 
shaking. Anyway, these kind of external actions initially were met with internal resistance and 
eventually we could overcome the resistance. I started participating actively in such external action. 
Then the next stage came when I started organising the external action and then came a next stage 
when I started helping others in organising such external actions. So this is one graph, one 
movement on graph: resistance to do the action, to doing the actions, to invite participating; then 
next is organising, and third is helping others to organise. These external actions we did in various 
spheres. We did it in social field, f.ex. Against commercialisation of education. We did in ecological 
field, against cutting of trees in with our organisation called the Greens. We did external actions in 
political field with one of our organisations Humanist Party of India, contesting the elections. And 
fielding many candidates to contest in the elections. We did external actions in the city, on 
neighborhood problems and then we did external action in the village, on common village 
problems. We have worked with people in the slum and we have worked with people who do not 
live in the slum. This has given us experience of working in various kind of situations, with three 
common denominators: one, all of our work always stressed on active non-violence. Second, on no 
form of discrimination. What we call as nothing above the human being and no human being below 
another. And third, genuine selfless work.”
“While we were doing all these external actions, it was quite interspersed with various programmes 
on personal development. So I attended first gathering in which we learned about violences and 
how they affect us and how they affect the society, the different forms of violences. Then we did 
workshops on psychophysical gymnastics, on self-knowledge, then we studied literature of HM, 
Humanize the Earth, Letters To My Friends, we did seven days course on Centre of Work which 
involved a very intensive work on oneself, and being experience of treating others as human being, 
we did personal development programme on transference, on catharsis. I have found in HM a 
tremendous richness in all kind of such material for personal development and a very intelligent 
scheme of interspersing personal development work along with social development work which 
very positively reinforce each other.”
“Another dimension of learning in HM has been the whole work related to organisation building 
and theory of organisation. (...) The work of the HM involves creating structure where I start joining 
as a participant, (...) There is a very interesting scheme of moving energy across the whole structure 
which is created in the form of network. (...) Being a management professor and having seen many 
organisation, one of the most beautiful organisation scheme. And the whole process of forming this 
organisation, of forming the structure itself is a personal development process in which you start 
working with ten people on whom you have no power, you have to influence them without any 
power, they work with you, they may leave you, somehow you form them, you integrate them and 
then you go to next level. You induce them in turn to form another group, which they have never 
done. And then you help them to do that and then you go to another level where you induce them to 
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induce in turn their members to form a group. So it is all different kinds of experiences and it brings 
a different kind of enrichment in our experience.”
“In HM we also found another dimension of some very simple daily life truths in the form of laws 
of behaviour which can also be called principles of valid action. Twelve simple principles which are 
not given in the form of preaching, but which are given in the form of laws of behaviour. If you do 
this, this will happen; you check it for yourself. (...)”
“These twelve principles, over a period of time I realised, are the key to happiness in life. Whenever 
a person seems to be unhappy, we can clearly see a violation of one or more principles.”
“These two tools, principles and guided experiences, may give us a very good foundation of living a 
life with less of contradiction.”
Selfless giving:
“today I can tell to different people of different field, some very very simple rule of life: If the life is 
centripetal, everything coming towards the centre, the life will have tensions, whatever you may try. 
On the other hand, if the life is centrifugal, reaching out to others, caring more for others, then this 
life will be free of tension, irrespective of the kind of challenges one comes across. Such a simple 
but fundamental truth of life: happiness or tensions depends not on what you have, how much you 
have, how rich you are, how intelligent you are, nothing of that sort. Only to do with the arrow of 
life: is it centripetal or centrifugal.”
“Removal of suffering depends on the meaning of life.”
“(...) the method of working to raise one's internal level of consciousness (...) it is possible for 
anyone to work in that direction. Personally, in my young age I was quite sceptical about all such 
work. But while working together in HM, I didn't even realise when it became a part of my life. 
Working with internal force, internal energy, understanding the different internal states is a great 
insight into oneself.”
“Human Landscape explains a way, a glass, a way of looking at the social situation from the point 
of view of human being, and suddenly you realise how often things are seen by people from 
different point of view, but rarely from the point of view of human being. (...) one can grasp that 
underlying mechanism of looking at every issue from human point of view and then one can 
develop that look and looking at society seeing things from human point of view.”
social learning:
“Over the period of time I have worked with thousands of people, hundreds of people joined, 
hundreds of people left, each one I'm thankful to contributing to some experience in myself. Today 
I'm quite competent thanks to the support of all these people who have come and contributed in my 
developmental process.”
main goal
“Main goal of the HM is to work for personal development as a function of social development. (...) 
the easiest way of personal development is through working for social development. HM facilitates, 
provides an environment, tools and conditions to work on social transformation and in turn through 
that to work on personal development.”
challenges
“I've seen the challenges changing over a period of time. Still fundamentally some of the challenges 
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are the same. Cities like Bombay, people come from other places to work and to earn. So their 
primary interest is to earn. Anything that is little different from that is not so easily received. I 
remember in one of our material there is a statement about today's times: In today's times anything 
that has to do with making money or entertainment or fashion, will be easily understood by people. 
Anything other than that is very very difficult. The proposal to work as a volunteer, to work on 
social development is not that easy for people to grasp. Second thing we also notice in today's time, 
that people are in hurry, they want instant things; instant coffee, instant reservations; in the same 
way, even instant personal development. So even if we say that in HM we work for personal 
development for which you have to work through social development and all, it's a very long 
process. They want to pay some money and right now across the counter get personal development. 
So we are on the weaker widget on either side. If we talk on social development, then we are asked: 
what do we gain? If we ask about personal development, then we are told, that we need it instant. 
So getting people to appreciate the perspective is difficult. Even if the person gets involved, his so-
called well-wishers would want that person to be focused in 'minding my own business' and not to 
get involved in such voluntary work with commitment and dedication. This kind of voluntary work 
is seen as opposed to working for one's own development; whereas HM affirms that one's personal 
development is directly depend on social contribution. The society doesn't understand that. So well-
wishers of our friend will try to induce him or her on not wasting time in the voluntary work. It 
could be family members, spouses, friends, colleagues. So the environment is not conducive. Third, 
city like Bombay, people do have genuinely hard life. They spend a lot of time in travelling and 
they do have ... there is an air of tension in the city. One can always say that it is one's choice, 
option to take the tension or not, but most of the people are not that fortunate, so they do end up 
taking one tension of another. You are wearing jeans that seem to be superior to mine and I get 
tense. I'm walking on the road and one person is going with a Honda city car and I get tense. A lady 
get tense looking at another one with the kind of ornaments. And in cities like this with a lot of 
stimulies around, people do get tense. So at the end of the day they get tired, and they do feel a loss 
of energy as well as time. That makes this kind of voluntary work difficult. And finally, all this 
work also depends on the kind of response you get. If you go and meet ten people, all of them will 
say, very good, very nice, carry on. Nobody joins. And then you go and meet another ten people. 
Again the same response. And you go and meet another ten people, and three of them will say, ok, 
very good, very nice, we will come to the meeting – and nobody comes. In a not so much receptive 
environment, with not so encouraging feedback, also it is difficult to form structure, to work with 
people... though the fact is that it is this resistances, overcoming this resistance involves the real 
personal development. So my telling to people and people not coming, and telling, and not coming, 
and instead of getting frustrated, again going back to people, eventually it will lead to personal 
development. But it is a longer process. I would consider maybe 20 years ago it was easier, people 
were more receptive to this idea of better society, better life than it is today. Today if there is a 
music program, or if there is a film star coming, or there is a multi-level marketing scheme, you 
have huge audience. But if you have to do something with reference to personal development or 
social contribution, the response is not so great.”
decisionmaking in HM?
“HM is like a guide. There are no decision imposed, it is all totally decentralised. So, HM provides 
orientation, like the way I explained the principles, they are not preaching, they are never imposed, 
they are all indicated. So, if one forms structure, one will be able to do sustained work. If one works 
just with a group, the group may dissipate at any time. Again, it's a recommendation, it is up to each 
one person to do it on one's own. Now, I work in India, my orientor is (...) who lives in Argentina. 
What I do in India has largely to do with our council. So one, there is no imposition, second, there is 
very high amount of teamwork. All the decisions are taken in a council of all peer members and it is 
jointly discussed, debated, voted, argued, but once the decision is taken, then everyone goes about 
implementing it fully.”
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life changed as result of participation?
“Movement gave the foundation to my life.” He explains about the time when he joined and was a 
student and during the time of exams he told that he will not come to the meetings. He was told that 
“exams come and go, why worry”, but he told “you keep all your wisdom with you, I will one 
month concentrate on my studies.” Next year he had started his group and as the orientor of the 
group he had to be present in the meetings also during the examination period. “But, during this 
whole year (...) I had learned the value of the word 'meaning' in HM. What is the meaning of what 
we are doing? (...) I asked myself, I am studying law for what? Am I studying law for mastery in 
law, or am I studying law for passing exams in law? And if I'm studying law for getting mastery in 
law, then why should I be worried about examinations? I will study whenever I will study, for 
mastery, and then you can take my exam any time you want.”
The same applied to marriage. “We in the council had a discussion about why should one get 
married. What is the meaning of marriage? Is marriage a relationship of possession, is marriage a 
relationship of parasite, is a marriage need for space on self-centered approach? Or as we could 
think out, a marriage is a process of complementation where two individuals help each other to 
grow stronger in their project of reaching out to the world.”
“Post marriage when we were to have child, again there was the question of the meaning of having 
children. And so on, different stages in life, I have developed a pattern, a habit of looking at things 
with another depth. HM has given an extremely solid foundation to my life. Me, my wife, my 
daughter, other people in my family, today we can say that we have no fears, we have no regrets, we 
live with tremendous enthusiasm. We are very very confident that we have a significant role to play 
in the world. As a professor I interact with a huge number of people and I realise how crucial it is to 
have this foundation in life, a meaning, that your life is not just to be passed.”
religion:
“Working in the HM I understood even religion better. Often I wondered why people go to temples 
and do rituals. Sometimes it appeared to me ridiculous. But I realised in HM that belief plays a very 
significant role in peoples' life. And the temple, the statue of god, may be the representation of god 
to one person. And for another person it may be a stone very beautifully decorated. And to each one 
internally it may be a very different experience. Irrespective of my belief, I've learned to respect that 
internal experience and belief of individuals. Personally I believe now I'm far more religious.”
history of HM in Mumbai.
“Clearly there are stages which coincide with the process of the movement in the whole world. 
Initially we were in the stage of cadres: few members very strongly formed. 1981 when I had 
joined, there were not more than 100 members. Then there was clearly another stage of 
organisation, when tremendous energies were invested in building organisations: The Community, 
The Humanist Party of India, (...) The Greens, the norms of working within the HM, different 
sectors, weekly meeting, weekly information, different networks, it was both internal organisation 
as well as external organisation, more or less a phase of 12 years, up to 1992 or so. Since then we 
have been in the process of reaching to masses, where the proposals are reaching to large number of 
people. Initially in India HM had a beginning in Bombay, and from Bombay it spread to various 
parts of India.”
started in late seventies. Two people from Latin America came to Bombay, not knowing English, 
not knowing any person, contacting people on the street.
Educational projects:
80's protest against commercialisation of education, since then at schools and colleges with 
students, started schools in slums, training programmes in various schools and colleges, 
supplementation to university-based education, free access to all education related to personal 
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development.
“Who are we to find out the problems of people living in Mumbai or in the slum or in the village? 
All that we can do is only to work together. So if I go to slum, I am not someone who can go and 
help them. In slum, we say ok, we can work together, and together we define our problems, and 
together we work to solve our problems. So in fact fundamentally the whole HM scheme of work is 
absolutely participatory and it is not also involving any distance of a helper and being helped. 
Rather the stress always is on joint work. So in all of our projects it is the local people who have 
identified their need, local people have decided the direction of the programme, we just share with 
them our experience and work together shoulder to shoulder.”
Member F
24 yrs old
in HM,  1 ½ yrs
activities “in schools, we went to the students, what do they need for their education, what they 
didn't get from the school.” municipal high school. Students come from different places. “What are 
the kinds help they need, mean just like, books, some person didn't get clothes, cleanliness in the 
schools, water facilities, cleanliness in the schools”
“(the orientor) spoke to the principal and the authorities, what are the problems they have, he 
cleared it, and some members collected some funds, to recover the problems.”
continued in contact with students.
What have you learned?
“With any movement, that movement should do something for the people, which they really and 
properly need and they have rights to do it, they need. Most of many things they are doing such as 
for education, for health, means cleanliness in the society, precaution of diseases, and many places 
for shelter, they are taken many problems for some if any problems they occur in the society it 
means the committee for shelter they come to say (...) we go immediately to solve it. Such as some 
builders are going to occupy a place without any pre-information. They have started demolishing 
for something else. Through the HM goes to the different places for precaution what remedy we can 
do, he is trying, and with them we are also doing whatever.”
when someone becomes member, what changes in their life?
“First of all, before joining the movement, they think about theirself, (...) you can say (...) selfish 
(...) but after joining the movement, they start doing something for the society, for others, what they 
can do, and what they need, of course they change.”
relation between professional work and voluntary work: “If there is any very emergency work, then 
we have to leave our work, we have to go for that. Otherwise, if they can handle, they can handle. 
Otherwise, we are going. But we are trying to give more time in this. We are trying. We are trying 
our best.”
family: “my family are in Chennai. I have said a little bit, but they are not in full action. But they 
know that we are doing something.”
religion: “I didn't believe in religion and... because nothing should stop a human for their rights.”
decisionmaking: who decides? “(the orientor). Of course. He keeps the first step, then we are in 
back.”
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surroundings: “some people know, some are seeing what we are doing, someone is attracted, 
someone is opposing, in every places there are some different experiences.” someone opposing: 
“one who doesn't know the right work of movement, HM. If they are involved in some other matter 
and we are involving in them, that you should not do this, you should do this. So, they are totally 
disturbed.”
challenges: “many difficulties are there. First of all, we have to make persons. We have to join 
people in large movement. Secondly, each and every person should have the faith to do for the 
society that we have to live our life for others. We must try our best.”
“every country must know. Our message must reach each and every places. The rights for the 
people.”
time-wise “Each and every person can take their own time, and how needs.”
Member G
9 yrs member, husband also active member
“I started a ladies' group at humanist movement's forum 3-4 years ago. I and some friends have 
done a meeting in afternoon for ladies specially and we have done that relaxation and guided 
experience in that meeting and it is only for ladies because our meetings are conducted at night after 
9:30 so ladies got problem in night time so we started in afternoon and we have done so many 
social activities in this and this relaxation and guided exp helped the ladies in their personal 
experience and social activities for their health problems and child's problems, about that all. Once 
in a week we conduct the meeting, every thursday we done it.”
“done an anemia camp, blood test of 100 ladies for anemia test and it is very (...)”
what HM wants to achieve?
“if anybody wants to do any social work then it is good to do any work with HM. Because they are 
doing so many works, so many social problems they have solved.”
“the main goal of the movement is being a good human being. And think for others. Not only for 
our family and us, think for others also, think and do something for other people.”
challenges?
“in Mumbai mainly road problems.”
“they get help of politicians and then they solve the problem of the road of Goregaon station.”
“the road was very narrow and not in good condition. That was a big problem.”
Consultation for parenting organised by HM
what more the HM should do?
“In Mumbai I think it (should) be more active than (now). They have to do very hard work, because 
so many people don't know about HM. Before some year, the movement had a newspaper here, it is 
not happening this time. So, I think they have to start again that. Because through the newspaper 
anyone can know about this. It can make a good change through this newspaper in people.”
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people in surroundings:
“They are happy with this movement and they are satisfied. We are doing some good work. 
Whenever they have done some work with this movement they thought we are giving, we are not 
wasting our time, we are doing some good work.”
learning in HM:
“they are learning so many things. In this family meetings they are learning, actually they are being 
a good human being by these meetings. They are learning discipline, a use of their time. They are 
sharing their thoughts with each other.”
decision: “nobody is leader in our humanist movement. They all are same. Anybody can share their 
thoughts and anybody can give ideas.”
personal learning: “I was very weak in group discussion. After going in this movement, i can do 
discussion with anyone, any group, we can talk with anybody, we can share, we can share our 
problems or we can give solution by discussing anything, any problem. And we got so many friends 
by this movement. And time to time they are showing some videos or cassettes, audio-video 
cassettes about other countries also, what they are doing, so we can know about other countries, and 
about this movement, what other countries people are doing there.”
“I'm because of (my husband) in this movement. After marriage i joined.”
religion: “anybody from any religion can come in this movement and be an active member. There is 
no problem with religion. Religious activities we have only at home or in temples like this, and 
humanist activities are very different. Sometimes we have done some get-together like celebration, 
diwali celebration, christmas celebration, holi, we celebrate together, all the members. Any big 
problem, like tsunami or the floods in Mumbai, movement was very active that time, we give food 
and all things to people.”
motivation:
“If we are alone and maybe we can help others or not, but with this movement we can do.”
Member H
In this interview, language difficulties sometimes became an obstacle. An interpreter was available 
during the interview but mostly we tried to manage without translation, because also translation can 
distort the view.
member since 1992 – 15 yrs
activities: health education and quality of life
learning:
“Non-violence. So many kind of violences is moral violence, religious violence, physical violence, 
financial violence, like that, so many violence. Somebody understanding only physical violence as 
violence. This learn from the movement.”
“When good people come together, then we can solve so many problems.”
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“When people understand mass level, then we can change political level also. Now is formal 
democracy, when people understood all humanist movement work, then we can apply real 
democracy.”
how = pedagogic implementation?
“People understood but that politician is misguiding people.”
“Our activities: HM cannot be only speech. We must work same way, thought, feeling and acting 
unite, then somebody understood, 'oh! This work is very pure, pure people!'”
example: “1997 there is no proper light in our area. That time, we took one campaign, malaria 
eradication campaign. We run it three months. That time, all people understand: this is humanist 
work. That time, so many administrative system also know, this humanist are demanding good 
health. Municipal commissioner and mayor all came there to see our activities. Then after three 
months our campaign is finished. That time we make one big mosquito, demonstration effect, 45 
feet mosquito. We rally. Then all media coverage. After 18 days, 33 streetlights came there.”
That way people learn that “when we come together, we can achieve more benefits.”
who decides in HM what people do?
“My orientor is (...), but HM is from Silo. He is in Argentina. 1969 first movement started, in 
Mendoza first speech.”
“We are all commonly. Here not leader, boss, master. Local level Humanist Center has some 
orientor and administrative member, support sector, 12-15 structural member is working in 
grassroots slum basic level. After, city level, some media, newspaper, pamphlets, street play, road 
campaign signature campaign “etc. Telling of activities
who can be member?
“Who understands, can join.”
what have you learned?
“So much. In the movement, I little little know all the religion and all leaders are bosses. Like 3000 
years ago, Confucius, Jain Mahavir, Gautama Buddha, Tiruvalluvar, Jesus, Mohammad, Karl Marx, 
all come in the world become little better to make world. But Silo is very different! No leader, no 
boss, no master, without any discrimination, without any violence, selfless work, like that Silo's 
thought is very different. Like that man, I thought, in the world he's born first. All before Silo are 
some leaders. Include Gandhi also. They all were only leaders and followers. They did not create 
more leaders. When Silo talked in Mendoza, his first talk, that time people also liked. 'We want you 
to be our leader.' That time Silo is telling, don't make mistake again. When come leader, boss, 
master, then slavery will come. If you think like that, slavery will come. We will go shoulder to 
shoulder and make the changes in the world. Better world.”
“He must be the only person born on Earth with such thinking. This is my experience, my feeling 
personally. I have not met with Silo yet.”
changes in his everyday life?
“I always work according to the method of the HM. That helps in my thinking and my daily action. 
This is the only way to have common way of working. Everybody can get health, education and 
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improve life. Only way is this HM method.”
“There is an administrative, support sector and orientor in a team who do their role.” etc.
“After we get 10 General Coordinators, our meaning of life is fulfilled, I think.”
what kind of method helps in your daily action?
“the Principles. Sometimes there is a big power, that time we remember our principle, do not 
oppose a great force, that principle at that time is remembered. That time we slow down. After our 
knowledge, then improve. (same occurs with the principle of) action and reaction: sometimes i pull, 
exert power too much, that time i pull that side, i learn.”
small awakenings in daily life, remembering the Golden Rule, and other principles.
“We sometimes give value to some religion, some money, some language, some strait, that time we 
always remember placing the human being as the central value. Always!”
work?
“Before, I was car mechanic. Imported cars, BMW, Mercedes, Mazda, Datsun. I was 7 years in 
Dubai, same job. But after I came here and got married and did some mechanical job, that time 
something happened in society – this politician, this policeman, these goondas all together, nobody 
supporting good people, we have to do something, i got active in HM. After that, little by little i 
concentrated in the movement and let go of the mechanic job, that time little money problems. Then 
i had different sources of income, money used to come and go. (...) I'm now sub-contractor, 
employing people for government works. (...) I now get more time. I can go anywhere for HM 
purpose.”
“I explain to my family also this: don't think about gold and luxury. Everything we have, we are 
keeping here and we don't have any help. But we have to do the meaningful work. They support me 
and they participate.”
“I am 48 years old now and since 16 I have left the belief in religion. Hindu religion has levels of 
castes, that is false and selfish. These levels have been made so that some people can control others. 
It is not necessary. Already from childhood I became aware of this.”
“When I joined the HM, I was against religions. Now I have matured. We don't hurt any human 
being. He likes, let him do it. (...) There were two persons, another religious and the other not. I told 
to the person who believes in religion, that God has sent you here to make the world a better place. 
So join and start working with us. And to the one who does not believe, I said that if there is no 
God, then you only have to work. So let us work and improve the place.”
He explains that he teaches people to divide their time between four areas: health, human relations, 
personal economics, and service to the society. This brings balance. All areas of life should develop 
in a balanced way. People respond him that it is a good teaching: “They say, 'Good!' But they 
cannot digest it. (...) They think that only one person like me can do it.”
challenges:
Lack of belonging (since his work is very rooted in his environment):
“Bombay is a city where people have come from different kind of environments. So it's a multi-
people city. Multi-language, multi-religion. Most of the people come here to earn. So they only 
think of earning money and sending it back to their home towns. For example, in my neighborhood, 
people come from outside and they stay on rent. They think that they have to send money to the 
village, so they throw litter and everything outside the house, but they don't think that they have to 
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stay here. If there is a common problem, they feel, why should I worry about it. I have to look into 
my work and send home the money. In such situation when we try to work for a common problem, 
then every time they bring the problem to us. They feel that this person is going to solve the 
problem. When we try to make a positive environment and make people involved in the work, when 
election comes, then politician takes them away, giving money, bribe, then all our effort goes 
wasted. In many places hard work has been lost because of that. (...) I have put in a lot of effort in a 
lot of people, training them how to do a lot of things, including where to go, which authority to look 
for and all that, and after that other politicians take them away readily. (...) Because the volunteers 
become the face of the area, for the politicians they are ready-made. They are not forced, but they 
go because their situation tells them that there is a better opportunity there. But their thoughts 
remain, what we have taught them. If our development and our activities are more and in force then 
all of them will come back. It is like a train: if the train is stationary, everybody will wait. Once the 
train starts moving, everybody will rush in. Because whatever we are saying and whatever we are 
doing, is also related to his life, and they know that and they realise that they cannot be far away 
from us.”
According to him, the people in the slums do go back to their villages and there is a lot of people 
coming and going.
Final comments:
“Whatever we are doing, the thought and the ideas are not wrong. It is that the situation makes us 
change. So we should not change and we should continuously go on with reinforced energy.”
Member I
emphasising that “very good response from the local people”, “constantly in touch with the local 
institutions”, and self-financed through local shopkeeper's advertisements in their local newspaper. 
HM as exemplary activism and criticism towards some other actors as only criticising and expecting 
too much but not doing positive things. Referring to the parents' meeting at school, “during the 
meetings we used to just fight. We were just interested in pointing out the problems instead of pay 
any attention on how to solve it” and thus HM activists in their role as revolutionary leaders started 
to build bridges between the teachers, the school administration and the parents.
“I was very introvert person. (...) during the meetings (...) we have to share our views on different 
things. So that opened me up to give my opinion on any subject on which I know something. 
Instead of confining it to myself, now I started sharing the views and I became a very confident 
person now.”
“Now whatever I learn, I try to impart this knowledge to others also, that this is good thing, you 
should also do; and when I say something to somebody what I have learned, I learn it very properly. 
If I (...) keep it confined to myself, within few days I tend to forget it.”
Answering to the question about learning in the HM, he connects the above learning to the story of 
the structural growth of the movement by referring that he has introduced HM to at least 10 persons 
who are active.
In relation to social projects, other social and political forces are presented as doing social work 
because of self-centered interests and “selfless giving, the motto of HM, was very hard to 
understand for the normal people.” He was sceptic in the beginning towards HM actions, 
questioning “why should we stand for some issues on the railway platforms and show it to the 
public, what it matters to the public, why should they take interest in us, in these issues”. But he 
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found that the people had “a very high opinion on our newsletter, and very high respect, so I 
realised that whatever the HM is doing has a value on its own, because they are doing selflessly, 
non-violence.”
relations within the movement: “(...) all took some different responsibilities and even during the 
function it was not like 'he is the main coordinator', nobody can realise or pinpoint, that 'he is the 
main person of the humanist' (...) because somebody was looking after the food activities, 
somebody was looking after the sound, (...) best part of the HM is that everybody has his own (...) 
voice.” The hierarchical organisational structure is presented as simply functional related to the 
growth of the movement, not as the most essential component of the relations. “Always we try to 
make it as a very light involvement, there is nothing that he has joined the group and he has to go 
by the rules and regulations (...)”
relation between professional life and voluntary work: “when we started it, (...) I was very 
enthusiastic, (...) the response we were getting when we started with the newsletter was tremendous, 
so I was slightly carried away, giving more and more time to the HM (...) then I realised (...) there 
should be balance between work and the HM”.
family life, “I have come across many of my members whose spouses were not that keen in 
attending our functions and all this (...) then we introduced a new concept of family meeting. 
Instead of having meeting at our centre, we decided why not have a meeting at different members' 
house (...) at least the members of that family will attend the meeting, (...) observe what is going on 
(...) they were first laughing, when we used to read the guided experience, (...) but when we started 
sharing our views, they said 'these people are doing very in-depth analysis of any subject' (...) they 
also have their family problems (...) so this became a platform to say anything that they wanted 
(...)”
In relation to religion, diversity and freedom and dialogue is affirmed and it is not seen as 
problematic.
“I feel very energetic when i attend the humanist movement meeting and also very lively and 
happy”
“we are always on the lead (...) we will not sit on the back side (...) always on the front and always 
express our views positively” which combines leadership with equality: “we try to acknowledge the 
efforts that other people are putting (...)”
As for challenges, he mentions that they have tried to go into politics, making the Humanist Party, 
but a political movement should have a bigger number of members and infrastructure and the 
members of the movement are not that interested in participation in politics. “Generally people want 
to run away from politics. They feel ashamed. They consider politics as a dirty subject.”
why important politics? “All the decisions which are affecting the normal person are taken by the 
central government, the local government (...) if we want a policy change, it can come only through 
the political elected government or authority. We can't change any system by sitting outside. We are 
critisising all the politics and all the system and all that. (...) But the same thing we used to do to the 
teaching system: we used to critisise it, but we never took the efforts to sit with them and find out 
the solutions. (...) We are afraid of going there and as we are afraid, the system knows that these 
people are never going to come here, so they can have their own control of the system and it will 
become worse and worse. We can come out of this if we can throw away our feeling of shame and 
have guts and go there. It is like jumping in some old well (...) where you have to get yourself dirty 
to clean the system.”
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“In HM everyone has their own liberty to work in their own way. That is also a drawback for 
expanding the movement, because when you don't have any fixed leader, then your ideology is not 
fixed, your discipline and disciplinary line is not fixed, your method of working is not fixed. (...) 
Teamwork is missing. (...) If ten people are working on ten different projects, the unity, teamwork 
and the force that is required may not come with this project. If the person who is in charge does not 
find some helping hands or some coordination, his moral will be low and he is not encouraged to do 
the same thing again in the future.”
“I have gained a lot (...) in HM (...) in all areas (...) Unfortunately, I have not been able to spread 
this message to others as effectively as it should have been. Maybe because we are all used to work 
with some compulsion. If it is an optional thing, then we tend to relax. For example, if there is a 
religious campaign, then (...) the priest will forcefully tell you that you must do this for the religion. 
(...) But here, (...) it will be a request. It will not be as forceful... (...) That may be a good thing. But 
that is what is obstructing our expansion.”
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